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The function of the Son of Man in the Gospel of Matthew is not settled. The majority of 
the research on the Son of Man in Matthew has been focused on the latter part of the 
Gospel, that is, Matt 21‒25. A gap still needs to be filled in the research—a consistent, 
theological understanding of the role of the Son of Man throughout the entire Gospel. 
This thesis argues that Jesus the Son of Man serves as the mediator of God’s will to his 
genuine disciples. The primary research method used is new redaction criticism, 
together with literary and social-scientific emphases. All thirty Son of Man logia are 
studied in their respective literary contexts and in relationship to the entire Gospel. In 
chapter one, a general review of Son of Man research is provided along with a sketch of 
representative literature on the Son of Man in Matthew. In chapter two, the Son of Man 
logia that relate to Jesus’ earthly life are studied (Matt 8‒12). In these passages, the Son 
of Man mediates God’s revealed will to his genuine disciples through his message and 
works. In chapter three, the Son of Man logia that relate to the Son of Man’s suffering, 
death, and resurrection are analyzed. The Son of Man’s journey to the cross 
demonstrates his obedient response to his Father’s will, which mediates for his disciples 
the self-denial and sacrificial allegiance to God’s plan necessary in genuine 
followership. In chapter four, the Son of Man logia that relate to Jesus’ parousia are 
investigated. The purpose of the Son of Man’s parousia will be to mediate promised 
vindication and reward disciples who have proven their fidelity to Jesus and God’s will. 
In chapter five a conclusion of research findings are addressed.       
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
  ii 
 
ACKNOWLEDGEMENTS 
 
 
There are many individuals who deserve recognition for their assistance in this doctoral 
thesis. The support, encouragement, and prayers I have received from others throughout 
the duration of this project are so numerous I cannot possibly name them all. I would 
especially like to thank my primary advisor, Dr. Joel B. Green, for his wise council, 
recommendations, and constructive emendations throughout the entirety of my thesis 
work. My secondary advisor, Dr. David R. Bauer, has also been very helpful in working 
through the sections in Matthew and making suggestions on literary and compositional 
methodology of my work. I would like to thank Judith A. Seitz for her aid in editing 
each chapter of this thesis. I cannot adequately express my appreciation to my wife, 
Rebekah J. Saunders, for her support of God’s call on my life. She has been a constant 
encourager throughout my educational pursuits and has challenged me to yield to God’s 
leadership in every step of my doctoral work. Her prayers and friendship have 
strengthened my resolve. Since the day of my birth, my parents, David R. Saunders and 
Aberta I. Saunders, have committed my life to the Lord. They have supported, 
encouraged, and offered endless prayers in every stage of my personal and academic 
life. Their faith in God and His will for my life has been a constant respite in the midst 
of the challenges, joys, and many times of needed perseverance. I would like to 
recognize my two wonderful sons, Josiah D. and Nathan A. Saunders, who have also 
kindly persevered with me on this long road of thesis work. My prayer for them will 
always be that God’s holy Word will be the light, peace, and hope which directs their 
lives in accordance to God’s will, as it continues to be for me. Most of all, I am 
eternally grateful for my Lord and Savior Jesus Christ, who has been my guide and 
strength throughout my life. He is our Savior, the Son of Man, who came dou=nai th\n 
yuxh\v au0tou= lu/tron a0nti\ pollw~n (Matthew 20:28b).     
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
      
  iii 
 
LIST OF ABBREVIATIONS 
 
 
 
Ancient Church Fathers 
 
Cat. XV. 22 Cyril of Jerusalem. The Catechetical Lectures. Lecture XV. Paragraph 22. 
 
 
Journal Abbreviations 
 
As found in The SBL Handbook of Style: For Ancient, Near Eastern, Biblical, and 
Early Christian Studies. Edited by Patrick H. Alexander, John F. Kutsko, James D. 
Ernest, Shirley A. Decker-Lucke, David L. Petersen. Peabody, Mass.: Hendrickson, 
1999. 
 
Abbreviations not found in the SBL Handbook of Style: 
 
BECNT Baker Exegetical Commentary on the New Testament 
BibU  Bibliche Untersuchungen 
BMSSEC Baylor-Mohr Siebeck Studies in Early Christianity 
BS  The Biblical Seminar 
BSL  Biblical Studies Library 
BTCB  Brazos Theological Commentary on the Bible 
BZNWKAK Beihefte zur Zeitschrift für die neutestamentliche Wissenschaft und die  
  Kunde der älteren Kirche 
ComNT Companions to the New Testament 
CopIntSem Copenhagen International Seminar 
Con  Concilium  
ConcC  Concordia Commentary 
COQG  Christian Origins and the Question of God 
Cp  Counterpoints 
CTM  Calwer theologische Monographien 
DL  The Didsbury Lectures 
EB  An Exploration Book 
EBCNIV The Expositor’s Bible Commentary: With New International Version 
ECL  Early Christianity and Its Literature 
EUS  European University Studies 
EUSEHS European University Studies: Europaeische Hochschulschriften 
GNC  Good News Commentary 
GP  Gospel Perspectives 
HL  Hewett Lectures: 1928 
JCTCRS Jewish and Christian Texts in Contexts and Related Studies 
KSUMDDS Korean Sahmyook University Monographs Doctoral Dissertation Series 
LJS  Lives of Jesus Series 
LL  Lutterworth Library 
LNTS  The Library of New Testament Studies 
LTPMS Louvain Theological and Pastoral Monograph Series 
MAJT  Mid-America Journal of Theology  
MBPS  Mellen Biblical Press Series 
Met   Metanoia (Prague) 
MTS  Marburger Theologische Studien 
  iv 
 
NCBC  New Cambridge Bible Commentary 
NTC  New Testament in Context 
NTM  New Testament Message  
NTSMS New Testament Studies Monograph Series 
PGC  The Pelican Gospel Commentaries 
PBM  Paternoster Biblical Monograph 
PNTC  The Pillar New Testament Commentary 
PS  Passion Series 
RA  Reden und Aufsätze 
RBC  Religious Book Club 
RD  Religions and Discourse  
SBTFDEBJB La Sainte Bible traduite en français sous la direction de l’école biblique  
  de Jérusalem Bible  
SHBC  Smyth & Helwys Bible Commentary 
SNovT  Supplements to Novum Testamentum 
SSCT  Scribner Studies in Contemporary Theology 
TI  Theological Inquiries 
TNTL  Tyndale New Testament Lecture: 1953 
ZECNT Zondervan Exegetical Commentary on the New Testament 
 
 
 
 
 
 
 
 
 
 
 
 
 
  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
  v 
 
CONTENTS 
 
 
Abstract           i 
Acknowledgements         ii 
List of Abbreviations                   iii
  
 
CHAPTER 1 
1. Introduction         1 
2. Forshungsbericht 
2.1 The Development of Son of Man Research from    2 
Past to Present                               
2.2 Varied Perspectives on the Meaning of Son of Man             12 
in the Gospel of Matthew 
 2.3 The Origin and Meaning of the Expression Son of Man            27 
3. The Method: New Redaction Criticism              30 
4. The Role of the Son of Man as Mediator              33 
5. Filling in the Gaps: The Thesis of this Project             35 
 
CHAPTER 2 
THE SON OF MAN’S MEDIATORIAL SIGNIFICANCE ON EARTH: 
REVEALING GOD’S WILL TO GENUINE DISCIPLES 
 
1. Introduction                  37 
2. The Son of Man as Mediator of God’s Will on Earth in Matthew 
2.1 The Inclusio: poih/sh| to\ qe/lhma tou= patro/v mou tou= e0n           37 
ou0ranoi=v in Matthew 7:21 and 12:50 
2.2 God’s Will to Genuine Disciples: Self-Relinquishment             38 
(Matthew 8:18‒22) 
2.3 God’s Will to Genuine Disciples: The Necessity of Faith           45 
(Matthew 9:1‒8) 
2.4 God’s Will to Genuine Disciples: Faithfulness in Following           52 
after Jesus the Son of Man (Matthew 10:16‒23) 
2.5 God’s Will to Genuine Disciples: The Revelation, Call, and           58 
Response of God’s Salvific Plan (Matthew 11:11‒19) 
2.6 God’s Will to Genuine Disciples: Mercy Redefines the             71 
Sabbath Law (Matthew 12:1‒8) 
2.7 God’s Will to Genuine Disciples: The Need of Spirit-            78 
Empowered Ministry (Matthew 12:22‒32) 
2.8 God’s Will to Genuine Disciples: Imitating Jesus’ Self-            83 
Sacrificial Ministry (Matthew 12:38‒42) 
3. Conclusion                  90 
 
 
 
 
 
 
 
  vi 
 
CHAPTER 3 
THE SON OF MAN’S MEDIATORIAL SIGNIFICANCE IN HIS  
PASSION: FULFILLING GOD’S WILL THROUGH OBEDIENCE 
 
1. Introduction                  95 
2. The Son of Man as Mediator of Fulfilling God’s Will through            
Obedience 
2.1 God’s Will Obeyed: Jesus the Son of Man’s Fidelity to             96 
God’s Revealed Confession (Matthew 16:13‒28) 
2.2 God’s Will Obeyed: Jesus the Son of Man and John the           105 
Baptist as Examples of Genuine Discipleship (Matthew 17: 
9‒13, 22‒23) 
2.3 God’s Will Obeyed: Jesus the Son of Man as the            112 
Sacrificial Servant of All People (Matthew 20:17‒28) 
2.4 God’s Will Obeyed: Jesus the Son of Man Accepts            121 
Rejection and Death (Matthew 26:1‒5, 14‒56) 
3. Conclusion                 134 
 
 
CHAPTER 4 
THE SON OF MAN’S MEDIATORIAL SIGNIFICANCE AT HIS 
PAROUSIA: JUDGMENT, VINDICATION, AND REWARD FOR 
FULFILLING GOD’S WILL 
 
1. Introduction                 137 
2. The Son of Man as Mediator of the Father’s Judgment at his  
Parousia 
2.1 The Parable of the Wheat and Weeds: Separating the Children          138 
of the Kingdom from the Children of the Evil One (Matthew 
13:24‒30, 36‒43) 
2.2 The Promised Eschatological Rewards for Following            144 
Jesus (Matthew 16:21‒27 and 19:16‒30) 
2.3 The Events Surrounding the Parousia of Jesus the Son of          154 
Man: A Call for Endurance and Watchfulness in Light of  
a Disciple’s Promised Coming Reward (Matthew 24:3‒51) 
2.4 The Parousia: The Division of the Sheep and the Goats            172 
Based on Love for God and Neighbor (Matthew 25:31‒46) 
2.5 The Son of Man’s Judgment of Caiaphas at the Parousia:          180 
Vindication for All Faithful Disciples who Follow God’s  
Will (Matthew 26:63‒66) 
3. Conclusion                 187 
 
 
CHAPTER 5 
CONCLUSION: THE SON OF MAN AS MEDIATOR IN MATTHEW 
 
1. A Brief Comparison between Matthew’s Christological Titles          190 
2. The Term Mediator in Relationship to Matthew’s Son of Man                  193    
3. Conclusion                                                                                                   201  
3.1 Filling the Research Gap               201 
3.2 The Son of Man’s Earthly Ministry: The Mediator of God’s           202 
Revealed Will in Matthew 
  vii 
 
3.3 The Son of Man’s Passion and Death: The Mediator of            211 
Demonstrated Obedience to God’s Will in Matthew 
3.4 The Son of Man’s Parousia: The Mediator of Promised Vindication   217 
and Reward for Faithful Obedience to God’s Will in Matthew 
                     
 
BIBLIOGRAPHY                 226 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
  1 
 
 
CHAPTER 1 
 
1.  Introduction 
 
The role the Son of Man sayings play in the Gospel of Matthew has received inadequate 
attention in Matthean studies. Scholarship has focused on (1) the specific role of the 
Son of Man as eschatological judge in Matthew, (2) a predominant focus on the source-
critical investigation (i.e., the priority of Mark’s Gospel and the influence of Q upon the 
Gospel) of the Son of Man in Matthew, and (3) studies that have been published on the 
influence of Dan 7:13–14, 1 Enoch, and 4 Ezra on the significance of the person and 
function of the Son of Man in Matthew (and, more generally, the Synoptic Gospels as a 
whole). However, these studies generally neglect a consideration of Matthew’s own 
perspective on the Son of Man.
1
 More needs to be said about the Son of Man sayings 
related to the earthly ministry, and passion predictions and material in Matthew. These 
important contexts of the Matthean Son of Man material have been neglected in 
comparison to the parousia passages in Matt 21–25. An understanding of the function of 
the Son of Man for the entire Gospel is needed. 
The goal of this thesis is to help fill in these gaps by concentrating on a thorough 
examination of the Son of Man passages in Matthew as a whole. This project will 
examine all of Matthew’s Son of Man sayings, demonstrate how the mediatorial 
function of the Son of Man is resident in each, and synthesize the mediatorial function 
of the Son of Man in Matthew as a whole. I will utilize new redaction criticism as the 
primary method and literary, compositional, and social scientific as secondary methods 
for studying the theological implications of the function of the Son of Man in Matthew. 
I will study the Son of Man passages by categorizing them in light of three main ways 
they function in Matthew: (1) o9 ui9ov tou= a0nqrw/pou in the earthly ministry of Jesus 
(chs. 8–12); (2) o9 ui9ov tou= a0nqrw/pou in the passion, resurrection and exaltation of 
Jesus (chs. 16–17; 20; 26); and, (3) o9 ui9ov tou= a0nqrw/pou in the eschatological 
                                                 
1
 I know of only one dissertation (unpublished) which addresses the Son of Man in Matthew: 
Clyde G. Glazener, “An Investigation of Jesus’ Use of the Term Son of Man: A Possible Interpretive Key 
to the Gospel of Matthew” (ThD diss., Southwestern Baptist Theological Seminary, 1974). Glazener 
provides a helpful source-critical investigation of the Son of Man in Matthew. He briefly compares 
Matthew to the other Synoptics, but does not provide an exegetical analysis of any of the Son of Man 
logia in the Gospel. He posits that Matthew’s picture of the Son of Man is as “the authoritative 
representative of God and God’s elect ones” (197).   
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judgment of Jesus (chs. 13; 16:27; 19:28–29; 24–25; 26:64). Within each of the 
contexts of the Son of Man material, I will prove the function of Son of Man in 
Matthew’s theology is as mediator, the go-between between the Father in heaven and 
his present and future disciples.  
2.  Forschungsbericht 
2.1. The Development of Son of Man Research from Past to Present 
The scholarly opinions regarding the Son of Man problem are far-reaching. In this 
review I will discuss the seven main opinions that represent the broad range of 
research.
2
 
 
2.1.1. The Expression Son of Man as an Indication of Jesus’ Incarnation3 
A. W. Neander argues for the incarnational meaning of the Son of Man in his 
monograph The Life of Jesus Christ in Its Historical Connection and Historical 
Development. In his view, Jesus referred to himself as the Son of Man to emphasize his 
conscious relation to humanity. Neander asserts, “He called himself the ‘Son of Man’ 
because he had appeared as a man; because he belonged to mankind; because he had 
done such great things for human nature (Matt 9:8); because he was to glorify that 
nature; because he was himself the realized ideal of humanity.”4 All of human nature is 
glorified in Christ the Son of Man because he is the incarnation of divinity. As the Son 
of Man, Jesus is elevated above all other humans due to his divine nature yet can relate 
to humankind because he is fully human. Neander emphasizes this elevation when he 
states, “It would have been the height of arrogance in any man to assume such a relation 
to humanity, to style himself absolutely MAN. But He, to whom it was natural thus to 
style himself, indicated thereby his elevation above all other sons of men—the Son of 
God in the Son of Man.”5 Neander argues that in the Gospels, Jesus used the expression 
                                                 
2
 These main seven scholarly opinions regarding the Son of Man have been generated from the 
monograph by Mogens Müller, The Expression “Son of Man” and the Development of Christology: A 
History of Interpretation (London: Equinox, 2008). This monograph provides a detailed analysis of the 
various historical views on the expression Son of Man in NT literature. 
 
3
 This view is similar to the Patristic understanding of the expression Son of Man in the Gospel 
literature. See Müller, Expression, 9–92. 
 
4
 Augustus Neander, The Life of Jesus Christ in Its Historical Connection and Historical 
Development (trans. John M’Clintoak and Charles E. Blumenthal; 4th ed.; London: George Bell and 
Sons, 1880), 99.  
 
5
 Neander, Life, 100. 
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Son of Man to designate his human personality and Son of God to designate his 
divinity. However, even though Jesus the Son of Man was completely human, he was 
different than humanity because he glorified that nature being the Son of God. 
G. F. Wright also affirms the incarnational view of the Son of Man. According 
to Wright, when Jesus designated himself as the Son of Man, he was referring both to 
his humanity and his divinity: 
The divinity is assumed, while the humanization of that divinity is asserted. 
Before his hearers Jesus stands in human form and nature, calling himself the 
Son of Man, while he performs works, or predicts operations, which demand the 
attributes of the Godhead. The title “Son of Man” equals God manifest in the 
flesh, or the Word who was God become flesh; or God with us.
6
 
 
Therefore, Jesus is asserted as the second person of the trinity. In his consciousness of 
his divinity, Jesus called himself the Son of God while in the consciousness of his 
humanity Jesus called himself the Son of Man. Deity always lies at the basis of the title 
and gives it significance.
7
 As the Son of Man Jesus is a perfect human, one who is much 
higher than a human but at the same time is still a human with all human weakness. In 
Wright’s opinion, this understanding of Jesus as Son of Man runs through all the 
Gospels, providing a unity in the underlying thought of the term. Jesus is the everlasting 
(divine) Son who became incarnate and so has become the Son of Man. As the Son of 
Man, Jesus gives complete reference to humanity; he is the Son of Man who brings the 
kingdom of heaven to earth. As Son of Man, Jesus is wholly conscious of his greatness 
and position as Messiah yet as a companion or mediator for humans and helping servant 
among humans.
8
 The humanity in Jesus is not to be distinguished from other humanity 
except in its divine connections. Jesus used the Son of Man as his self-designation to 
emphasize that divinity had joined itself to humanity; the Word has become flesh.
9
  
 
2.1.2. The Expression Son of Man as Synonymous with “Man” 
Hans Lietzmann is most known for asserting the First Aramaic Stage into the 
investigation of the meaning of Son of Man. Lietzmann argues that the Greek phrase o9 
ui9ou tou= a0nqrw/pou received its meaning from the Aramaic equivalent )#$n rb. 
                                                 
6
 G. F. Wright, “The Term ‘Son of Man’ as Used in the New Testament,” BSac 44 (1887): 585 
(author emphasis). 
 
7
 Wright, “Term,” 585–86. 
 
8
 Wright, “Term,” 593. 
 
9
 Wright, “Term,” 594. 
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According to Lietzmann, )#$n rb is a “generic name” meaning man—a simple 
circumlocution for “I,” the first person demonstrative pronoun.10 Since )#$n rb is the 
source of the Greek phrase o9 ui9ou tou= a0nqrw/pou, then the expression is not a 
particular self-description of Jesus; rather, it is in the general sense as man (i.e., 
jemand—anyone). Lietzmann argues against the assertion that in apocalyptic texts o9 
ui9ou tou= a0nqrw/pou is a self-description of Jesus or is a messianic title. In his opinion, 
o9 ui9ou tou= a0nqrw/pou is only a circumlocution for “Jesus the Messiah.”11 Any 
messianic meaning of o9 ui9ou tou= a0nqrw/pou was forced later into the text as a 
secondary meaning; it was not part of the original generic meaning derived from the 
Aramaic )#$n rb. The lack of messianic meaning is demonstrated by an examination of 
the variations of the parallel Son of Man texts in the Gospels.
12
 Therefore, Lietzmann 
finds no theological meaning in the Greek expression o9 ui9ou tou= a0nqrw/pou, nor does 
he view it as a self-designation of Jesus’ identity or mission. He only finds meaning in 
the generic Aramaic expression )#$n rb, meaning, “man” or “anyone.” 
 
2.1.3. The Expression Son of Man as Jesus’ Eschatological Self-Understanding 
Albert Schweitzer and Johannes Weiss are main proponents of the view that Jesus had 
in mind merely an eschatological meaning to his self-designation as Son of Man. In 
other words, the Son of Man was Jesus’ understanding of his future role in the coming 
kingdom of God rather than his present role during his earthly ministry. Schweitzer 
states, “When Jesus uses the term Son of Man to describe himself, he does not mean 
that he is an incarnation of a preexistent being, but that he is the man of David’s line 
who will be the Son of Man in the Kingdom of God.”13 According to Schweitzer, the 
messianic secret revealed to Peter in Matt 16:13–17, 20 meant that Jesus would appear 
in the future upon the clouds of heaven coming as from heaven as the Son of Man, the 
Messiah. Thus Jesus had two entirely distinct personalities. The one is terrestrial, 
belonging to the age that is now. The other is as a celestial figure, belonging to the 
                                                 
10
 Hans Lietzmann, Der Menschensohn: Ein Beitrag zur Neutestamentlichen Theologie 
(Freiburg: Mohr Siebeck, 1896), 82–83. 
 
11
 Lietzmann, Menschensohn, 84–85. 
 
12
 Lietzmann, Menschensohn, 86. 
 
13
 Albert Schweitzer, The Kingdom of God and Primitive Christianity (ed. Ulrich 
Neuenschwander; trans. L. A. Garrard; New York: Seabury, 1968), 106. 
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future messianic period.
14
 Only through Jesus’ suffering, death, and resurrection will he 
one day be the future messianic Son of Man. The Son of Man sayings in the Gospels, 
which are of a futuristic character (i.e., always suggesting a “coming upon the clouds of 
heaven” relating specifically to Dan 7:13–14), are considered authentic Son of Man 
sayings because Jesus is speaking in the third person, referring to himself as an 
eschatological figure. Schweitzer states, “All the passages are historical which show the 
influence of the apocalyptic reference to the Son of Man in Daniel: all are unhistorical 
in which such is not the case.”15 Without Jesus’ own self-description of a future 
messianic Son of Man, the Gospels would have no authentic Son of Man sayings. 
Weiss argues that when Jesus referred to himself as the Son of Man during his 
earthly ministry, he is making a claim rather than a self-designation. Jesus called 
himself the messianic Son of Man after his exaltation, and only then all people 
unmistakably understand that he was the Son of Man.
16
 Therefore, Jesus did not regard 
himself as the Christ (i.e., Messiah and Son of Man) during his earthly ministry but 
believed that he would become the Messiah. In regards to Jesus’ earthly ministry, Weiss 
states, “Since Jesus is now a rabbi, a prophet, he has nothing in common with the Son of 
Man, except the claim that he will become the Son of Man.”17 The expression Son of 
Man was given to Jesus at his exaltation when, at that time, he became the figure of the 
Messiah—the Son of Man of Daniel and Enoch. During his earthly ministry, Jesus was 
a prophet before all people who would one day in the future fulfill his eschatological 
role as the messianic Son of Man. When speaking about Jesus’ eschatological role in 
the emerging kingdom of God, Weiss states, “The messianic consciousness of Jesus, as 
expressed in the name Son of Man, also participates in the thoroughly transcendental 
and apocalyptic character of Jesus’ idea of the kingdom of God, and cannot be 
dissociated from it.”18 Like Schweitzer, Weiss understands Jesus’ self-designation as 
Son of Man as only a future realization, not as a title Jesus would attain during his 
earthly life and ministry. 
 
                                                 
14
 Schweitzer, Kingdom, 118–19. 
 
15
 Schweitzer, Kingdom, 124. 
 
16
 Johannes Weiss, Jesus’ Proclamation of the Kingdom of God (LJS; ed. and trans. Richard 
Hyde Hiers and David Larrimore Holland; Philadelphia: Fortress, 1971), 119–20.  
  
17
 Weiss, Proclamation, 82. 
 
18
 Weiss, Proclamation, 129. 
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2.1.4. The Expression Son of Man as a Prototype of Humanity 
In his article “Neglected Features in the Problem of the Son of Man,”19 C. F. D. Moule 
implies that the expression Son of Man is not a self-designation of Jesus but emphasizes 
his representation of humanity. Moule argues that Dan 7 is the reliable guide for 
understanding the meaning of the Son of Man in the Gospel literature. In his view, the 
Son of Man in Dan 7 represents or symbolizes the persecuted loyalists (of the 
Maccabean days) in their vindication in the heavenly court. In other words, the Son of 
Man in Dan 7 emphasizes Israel’s function and destiny in particular and humankind’s 
function and destiny in general.
20
 Moule argues that Jesus used Dan 7 to emphasize his 
ministry and similarly the ministry of his disciples. He states, “This symbol that Jesus 
adapted was to express his vocation and the vocation he summoned his followers. Jesus 
used the term “the Son of Man … to apply it alike to his authority … in his present 
circumstances and in his impending death, and to his ultimate vindication.”21 Therefore, 
as the Son of Man, Jesus represented the kind of ministry that his disciples will be 
doing. The Son of Man expression in the Gospels is a descriptive term, emphasizing 
Jesus’ ministry on earth (i.e., life, suffering, and death) and his heavenly vindication in 
the future (i.e., exaltation and second coming).
22
 Similarly, Jesus, destined through 
suffering one day to be exalted, represented the ministry and future of God’s chosen 
people. One might say that Jesus as the Son of Man portrays the prophetic vision and 
hope of what God’s chosen people can expect in their present circumstances and future 
victory. 
J. Y. Campbell asserts that the origin of the term Son of Man comes from Jesus 
himself. The term is a self-designation relating to his humanness, not necessarily to a 
messianic figure. Campbell states, “The Son of Man was used only for Jesus himself. 
He used it of himself as a phrase which expressed and even emphasized his real 
humanity and his solidarity with mankind, and that especially when speaking of his 
sufferings and of the victory and glory won through his sufferings.”23 Jesus identified 
                                                 
19
 C. F. D. Moule, “Neglected Features in the Problem of the Son of Man,” in Neues Testament 
und Kirche: Für Rudolf Schnackenburg (ed. Joachim Gnilka; Freiburg: Herder, 1974), 413–28. 
 
20
 Moule, “Neglected,” 414–15. 
 
21
 Moule, “Neglected,” 414–15 (author emphasis). 
 
22
 Moule, “Neglected,” 424. 
  
23
 J. Y. Campbell, “The Origin and Meaning of the Term ‘Son of Man’,” JTS 48 (1947): 154–55. 
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with humanity and provided hope of vindication through the suffering and pain 
associated with living as God’s people in an ungodly world. 
 
2.1.5. The Expression Son of Man as a Symbolic or Collective Understanding 
T. W. Manson is one of the strongest proponents of the symbolic or collective 
understanding of the Son of Man. Manson believes that the expression o9 ui9ou tou= 
a0nqrw/pou in the Gospels is nothing but a rendering of the original Aramaic term bar 
nasha ()#$n rb or )#$n) rb), which was translated to o9 a1nqrwpov, meaning the man. 
The term man was used in a symbolic sense in apocalyptic literature.
24
 According to 
Manson, the only Son of Man sayings that reveal Jesus’ significance occur after Peter’s 
confession, which were addressed to the disciples. Manson states, 
Son of Man in the Gospels is another embodiment of the Remnant idea. In other 
words, the Son of Man is, like the Servant of Jehovah, an ideal figure and stands 
for the manifestation of the Kingdom of God on earth in a people wholly 
devoted to their heavenly king. Jesus’ mission is to create the Son of Man, the 
Kingdom of saints of the Most High.
25
  
Manson’s thesis is substantiated by Jesus’ quotations from Daniel, which emphasize 
that the Son of Man is said to represent the people of the saints of the Most High. In 
relationship to the suffering Son of Man sayings, Manson asserts that these sayings 
emphasize that Jesus together with his disciples will be the Son of Man, that remnant 
that saves by service and self-sacrifice the means of God’s redemptive purposes in the 
world.
26
 Thus, the corporate sufferings will lead to a glorious consummation because to 
share the sufferings of Christ is to share in his glory. Through his death, Jesus brought 
the Son of Man into existence as a corporate body of believers known as the church.
27
  
Lloyd Gaston is another proponent of the symbolic or collective understanding 
of the Son of Man. Gaston asserts that the original source for the NT understanding of 
the Son of Man comes from Dan 7. Therefore, correct understanding of the Son of Man 
in the NT must be interpreted in light of the original meaning in Dan 7. In Daniel, the 
Son of Man is a collective concept referring to the suffering and vindication of Israel. 
                                                 
24
 T. W. Manson, The Teaching of Jesus: Studies in its Form and Content (Cambridge: 
Cambridge University Press, 1967), 212. 
 
25
 Manson, Teaching, 227. 
 
26
 Manson, Teaching, 231. 
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Gaston states, “The genuine Son of Man sayings of Jesus refer back to Dan 7 and 
emphasize the original collective interpretation (of a group) and not necessarily to an 
individual.”28 Therefore, the messianic secret (i.e., the Son of Man) is not necessarily 
about Jesus but about believers who accept for themselves the necessity of suffering as 
a ransom for many and of future vindication. During the Gospel accounts of his 
transfiguration, Jesus emphasized that the disciples were not to tell the messianic secret 
until he had risen from the dead. According to Gaston, “the Son of Man rising from the 
dead is fulfilled in Jesus’ resurrection, but in doing so he reflects his knowledge of an 
earlier understanding … in which the Son of Man rising from the dead refers to the 
general resurrection (Dan 12:2).”29 All future Son of Man sayings are dependent upon 
the suffering-exaltation pattern of Daniel. In Dan 7:22, “judgment is given for the saints 
of the Most High.” Therefore, the characterization of Jesus the Son of Man as judge 
refers back to the original understanding of judgment conferred upon the “saints of the 
Most High.” Gaston argues that such judgment is clearly illustrated in Mark 8:38 and 
Matt 25:31–46, where the Son of Man is understood as a collective witness at judgment 
in which all will see the rewards/punishments given to those based on their deeds. In 
conclusion, Gaston states,  
It is always very difficult to try and reconstruct the teaching of Jesus when this 
differed from that of the church. Insofar as we can do, we conclude then that for 
Jesus the term Son of Man was a collective concept, referring to the community 
he had come to call into existence, the eschatological Israel, which would pass 
through from suffering to vindication.
30
 
Gaston does not see the Son of Man designation as referring to Jesus himself, but only 
to the disciples, specifically, and the community of faith, in general. 
 
2.1.6. The Expression Son of Man as an Exclusive Circumlocution  
Geza Vermes is credited with initiating a new era of Son of Man research called the 
Second Aramaic Stage. Vermes uses material based from the Jerusalem Talmud, the 
Aramaic parts of Genesis Rabbah, the Genesis Apocryphon from Qumran, and parts of 
the material from the Palestinian Targum, including the Geniza fragments and the 
Neophiti-codex, to substantiate his thesis that the Aramaic expression ())#$n()) rb (bar 
                                                 
28
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nasha) could be used with the meanings a man, the man, one, anyone, or someone, and 
also to prove that ())#$n()) rb had a circumlocutional use, similar to the Hebrew hahû 
garba, meaning that man. This Hebrew expression is located in examples where the 
reference is to self in the third person used in relationship to humility or modesty. 
Vermes mentions that ())#$n()) rb can be contrasted with hahû garba because hahû 
garba can mean both I and you, while ())#$n()) rb always relates to I, the 
circumlocutional self-reference. Vermes argues that the Aramaic expression bar nasha 
is behind the meaning of Son of Man in the Gospels; therefore, in his estimation, it was 
never employed as a messianic designation.
31
 In Jesus the Jew: A Historian’s Reading 
of the Gospels, Vermes differentiates the Son of Man sayings in the Gospels based on 
their connection to Dan 7:13. The first group includes thirty-seven sayings which are 
unconnected to Dan 7:13. These are circumlocutional references which refer to the 
speaker (i.e., Jesus) and which Jesus undoubtedly uttered. The second group includes 
six sayings which are directly connected with Dan 7:13. These sayings are a product of 
Christianity and were not spoken by Jesus (e.g., Matt 24:30; 26:64). The final group 
includes twenty-one sayings which indirectly relate to Dan. 7:13. These sayings allude 
to the OT text and refer to the Son of Man’s parousia (his glory, kingship, on the 
clouds).
32
 The relevance of the authenticity of the Son of Man sayings in the Gospels 
does not disqualify Vermes’ conclusion: 
If only half of these sayings are authentic, it would still be justifiable to infer 
that the son of man circumlocution belonged to the stylistic idiosyncrasies of 
Jesus himself. The formal association of “the son of man” in the Synoptics with 
Daniel 7:13 appears to be derivative and can only scarcely be ascribed to Jesus 
himself. Nevertheless, it is most remarkable that even at this stage its use as a 
form of self-designation still survives. The only possible, indeed probable, 
genuine utterances are sayings independent of Daniel 7 in which, according to 
the Aramaic usage, the speaker refers to himself as the son of man out of awe, 
reserve or humility.
33
 
 
                                                 
31
 Geza Vermes, “The Use of #$n rb/)#$n rb in Jewish Aramaic,” in An Aramaic Approach to 
the Gospels and Acts (Matthew Black; 3rd
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33
 Vermes, Jesus, 182, 184, 186 (author emphasis) (for the full discussion see pp. 160–91 
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Revisited (1960–2010),” JJS 61 (2010): 193–206.  
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Therefore, Vermes does not see a problem with using the Aramaic expression ())#$n()) 
rb as evidence in support of a circumlocutional understanding of the Son of Man. 
Extra-biblical material that uses the Aramaic expression emphasizes a circumlocutional 
meaning. Even if some of the Son of Man references in the Gospels are not authentic, 
Vermes contends that all of the Son of Man references can still be seen as a 
circumlocutional reference; Jesus is speaking of himself.  
 
2.1.7. The Expression Son of Man as a Particular Person in the Greek 
Language 
Maurice Casey is the strongest proponent of the Second Aramaic Stage in Son of Man 
research and has expanded the work of Vermes. While Casey agrees with Lietzmann’s 
emphasis on the generic meaning of the Aramaic idiom ())#$n()) rb (bar anasha), he 
asserts that this idiom may also have a particular meaning in the Gospels. In his most 
recent monograph, Casey argues that the most accurate way to discover the meaning of 
the Son of Man logia is through the reconstruction of the Aramaic term ())#$n()) rb 
(bar anasha).
 34
 According to Casey, previous scholars have ignored the Aramaic 
significance due to ignorance compounded by ideological bias. Such a criticism is 
manifested when reading primary sources in translation rather than in the languages in 
which they survived (i.e., focusing upon the Greek rather than the Aramaic). To educate 
scholars on the stability of the Aramaic language, Casey spends the second chapter of 
his monograph discussing the use of the Aramaic term, which he believes the historical 
Jesus used when the Gospels attribute to him the Greek term o9 ui9o_v tou= a0nqrw/pou. 
Casey demonstrates the development of the Aramaic language to emphasize the 
significance of its idiomatic usage, which is apparently central to appreciating the 
term’s usage by the historical Jesus. The degree of variation in the meaning of the term 
())#$n()) rb is important in assessing the sayings of the historical Jesus. For example, 
the term may have both a general and specific level of meaning. Sayings related to a 
general level of meaning may be true of all human beings, or a person may generalize 
from his or her own personal experience. Sayings which represent a specific level of 
meaning may refer to an individual speaker and/or a group of associates.
35
 According to 
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Casey, since scholarship has minimized or ignored this idiom, serious mistakes have 
been made in relationship to the Son of Man concept. A careful study of how the 
Aramaic term ())#$n()) rb was used in the Aramaic sources used by the Evangelists, a 
normal term for man is needed. Casey demonstrates the legitimacy of ())#$n()) rb 
through a comparison between the Greek and Aramaic sources by offering an Aramaic 
reconstruction of six genuine Son of Man sayings (Mark 2:28; 9:12; 10:45; 14:21; Matt 
11:19//Luke 7:34; Matt 12:32//Luke 12:10). He argues that each case has a general level 
of meaning, referring to the disciples, as well as a particular reference to Jesus.
36
 In 
relationship to the predictions of Jesus’ death and resurrection (Mark 8:31; 9:31; 10:33–
34), Casey argues that only Mark 8:31 is a genuine saying and 9:31 and 10:33–34 were 
created by the evangelist on the basis or Mark 8:31. In Mark 8:31, Casey finds a general 
level of meaning: All people die and will be part of a general resurrection. However, the 
text also has a specific reference to Jesus, who was speaking about his own death and 
resurrection. According to Casey, in the secondary sayings of the Synoptic Gospels, o9 
ui9o\v tou= a0nqrw/pou is used by all three evangelists as an important title for Jesus 
alone in the Greek. The result is a major Christological title (i.e., the Son of Man), 
expressing the centrality of Jesus. The secondary sayings underwent a transition process 
from the original Aramaic ())#$n()) rb to o9 ui9o_v tou= a0nqrw/pou. Whenever the 
Gospel writer thought that the primary reference was to Jesus, o9 ui9o_v tou= a0nqrw/pou 
was used in the singular. Whenever the Gospel writer encountered ())#$n()) rb 
referring to anyone else, a different term such as a1nqrwpov was used, and when 
())#$n()) ynb was in the plural, the writer used other terms such as a1nqrwpoi.37 Casey 
argues that the oldest Gospel was Mark and the writer made a midrashic use of Dan 
7:13 in combination with other scriptural texts to create the new Christological title, o9 
ui9o\v tou= a0nqrw/pou: in those passages referring to the second coming. Matthew 
                                                 
36
 Casey demonstrates the general and particular meaning in his discussion of the story of the 
healing of the paralytic and other isolated Son of Man sayings. He offers the same conclusion: They have 
a general meaning, referring to the disciples or other people, and a particular meaning, referring to Jesus 
himself. 
 
37
 Barnabas Lindars understands the Son of Man idiom similarly to Casey. Lindars asserts that 
the Son of Man expression in the NT must start with those sayings which preserve the Aramaic idiom. 
Thus, he views the Son of Man sayings as having a generic meaning while, at the same time, asserting 
that o9 ui9o\v tou= a0nqrw/pou was used as an oblique way of referring to Jesus. Contrary to Casey, he does 
not view the expression as a major Christological title in the Greek. He states, “According to the Jewish 
evidence for this usage, he must have spoken generically, so that there must have been a sense in which 
his words need not refer to himself exclusively. On the other hand the self-reference was intentional, and 
the point of the saying would be lost without it” (Jesus Son of Man: A Fresh Examination of the Son of 
Man Sayings in the Gospels in the Light of Recent Research [Grand Rapids: Eerdmans, 1984], 24‒27).       
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carried this process further, especially in eschatological contexts, creating new Son of 
Man sayings. Luke also used o9 ui9o\v tou= a0nqrw/pou as a major Christological title. 
Casey asserts that John derived o9 u9io\v tou= a0nqrw/pou from the synoptic tradition, 
especially from Matthew.
38
 
Earlier Son of Man research was not interested in my thesis question. They did a 
theological assessment of the Son of Man relating to the incarnation, studied how the 
Aramaic expression )#$n rb or ())#$n()) rb influenced the meaning of the Greek 
phrase o9 ui9o_v tou= a0nqrw/pou (whether referring to a generic or collective meaning, an 
exclusive circumlocution, or to a particular person), assigned Jesus’ self-designation as 
Son of Man to a purely eschatological meaning, or viewed the expression “Son of Man” 
as simply a representation of humanity. However, none of these studies was interested 
in the use of the Son of Man in Matthew. They provide potentially helpful ruminations 
on background, sources, philology, and theology, but they do not try to read how 
Matthew’s Gospel develops the phrase “Son of Man.” Therefore, I will concentrate the 
remainder of this chapter on how scholars have understood the expression “Son of 
Man” in the Gospel of Matthew. 
 
2.2. Varied Perspectives on the Meaning of Son of Man in the Gospel of Matthew 
The second section of this literature review describes the various primary scholarly 
perspectives on the meaning of the Son of Man in Matthew. I will include the views of 
Jack Dean Kingsbury, John P. Meier, Margaret Pamment, Heinz Geist, and Ulrich Luz 
as representatives of the various views on the Son of Man in Matthean research. 
 
2.2.1. Jack Dean Kingsbury 
Jack Dean Kingsbury examines the role of the designation the Son of Man in Matthew. 
He asserts that in Matthew, the Son of Man is a technical term and not a confessional 
Christological title per se because Matthew did not use this term to emphasize the 
identity of Jesus. Instead, Matthew used confessional titles (i.e., Messiah, King of the 
Jews, the Son of David, and the Son of God) to reveal Jesus’ identity. Throughout 
Matthew, the Son of Man never appears as a formula of identification. Kingsbury 
argues that the term the Son of Man is a self-identification of Jesus and never appears 
on the lips of the disciples or other figures/groups within the Gospel.
39
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Kingsbury asserts that the Christological terms Son of God and Son of Man 
stand out most predominantly in Matthew: the first as a preeminent predication for 
Jesus in this age and the second as the sole predication for him beginning with the 
parousia. Therefore, the title Son of God in Matthew is the preeminent title in the rest of 
the Gospel, with the exception of the parousia in which Son of Man takes precedence. 
Kingsbury argues that unlike the term Son of God, which is confessional in nature, the 
Son of Man is public in nature, designating Jesus during his earthly ministry as he 
interacted with his opponents and the crowds or told his disciples what his enemies 
would do to him. According to Kingsbury the term Son of Man does not occur until 
8:20 because it is the term used when Jesus encountered the world, first Israel and then 
the Gentiles, and particularly his opponents and unbelievers.
40
 Following the 
resurrection, Jesus the Son of Man stood before the world as the ruler and will come at 
the parousia to judge the nations. Therefore, the term Son of Man is the counterpart of 
the title Son of God. Only at the parousia does the Son of Man supersede the Son of 
God (cf. 25:31–46); this side of the parousia the Son of God is the ranking title (cf. 
16:13–20).41 
Kingsbury believes that Jesus as the Son of Man fulfills the role of judge in 
Matthew. The Son of Man will come to judge the church and the nations. The Son of 
Man will usher in the future consummation of the kingdom of heaven. After his 
resurrection, Jesus, on the one hand, resided in the midst of his disciples as the Son of 
God (28:20; 18:20), but on the other, stood before the world as the Son of Man (13:37–
38a). Matthew depicts the world in post-Easter times as the “kingdom of the Son of 
Man” (13:41), the realm over which the Son of Man rules. In Matthew’s perspective, 
after Easter God reigns over the world in the person of Jesus Son of Man and, beyond 
the parousia, will continue to reign through this agency.
42
 Therefore, Jesus as the Son of 
Man highlights the themes of repudiation and vindication in Matthew’s theology. As far 
as Jesus and the righteous are concerned, the future kingdom means, respectively, 
vindication and the perfect realization of hope. With respect to Jesus, it is ironic that the 
Son of Man who suffers crucifixion at the hands of Jew and Gentile and is utterly 
despised and rejected is the one whom God has chosen to return at the consummation as 
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judge and ruler of all (cf., 17:22–23; 20:17–19; 13:41–43; 16:28; 25:31–46).43 
Therefore, in Kingsbury’s estimation, the significant role the Son of Man plays in 
Matthew’s theology is that of judge and ruler at the time of the parousia. Prior to the 
parousia, Kingsbury argues that Jesus is known and confessed by all as the Son of 
God.
44
 
Kingsbury’s understanding of the Son of Man in Matthew is helpful and, at 
many points, congruent with the Gospel’s witness. His claim that the Son of Man in 
Matthew is not a confessional title is correct except in Matt 16:13‒16 and 26:63‒64, 
where the Son of Man is identified as the Christ, the Son of God.
45
 The Son of Man is 
predominantly a functional title emphasizing what the Son of Man does and how his 
actions will affect the disciples and their future ministry. I agree with Kingsbury that 
one learns who Jesus the Son of Man is by what he does. In other words, Matthew 
reveals the function of Jesus through the actions of the Son of Man. In Matthew, the 
Son of Man revealed and demonstrated God’s will on earth. At the parousia, the Son of 
Man will come to judge the disciples (and others) in regards to their faithful (or 
unfaithful) obedience to God’s will. Kingsbury is correct to emphasize the future role of 
the Son of Man as judge and ruler. In Matt 13; 16:27; 19:27–29; 24–25; and 26:64, 
Jesus the Son of Man is the eschatological judge and ruler at his parousia. However, 
Kingsbury fails to examine the theological significance of the Son of Man sayings 
throughout the whole Gospel, thereby failing to provide a complete understanding of 
the meaning of the Son of Man. Kingsbury argues the Son of Man designation is only a 
post-Easter, eschatological figure that appears to have no influence over the present. His 
role is one of future vindication, in which the crucified Christ returns to establish the 
kingdom of the Son of Man. However, Kingsbury does not account for the contexts in 
Matthew where the Son of Man sayings reveal the function Jesus plays on earth before 
his return as coming judge (bypassing Son of Man references in Matt 8–12; 16:13–21; 
17:22–23; 20:17–28; 26). Another concern with Kingsbury’s view is that he claims that 
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the title of Son of God is more prominent throughout Matthew than Son of Man. He 
argues that only in the parousia teachings does the Son of Man have precedence over 
the Son of God in Matthew. However, Kingsbury does not take into account the 
structural argument of repetition. Throughout Matthew, the Son of Man designation 
appears 30 times, while the Son of God only appears 9 times. The Son of Man title 
should receive at least equal if not greater importance in Matthew in comparison with 
the Son of God. I argue that one gains a greater understanding of the Christology of 
Jesus as Son of Man than from Jesus as Son of God. Kingsbury minimizes the 
prevalence of Son of Man sayings by emphasizing its absence in Matt 1:1–8:19. 
However, by examining the Son of Man’s function throughout Matthew, one gains 
understanding of how the theology of the Son of Man influences the beginning section 
of the Gospel.
46
 I do not think Kingsbury’s argument from absence in Matt 1:1–8:19 is 
strong in light of the theological development of the Son of Man in the entire Gospel. 
Kingsbury is unsuccessful in providing a thorough examination of the function the Son 
of Man plays in the entire Gospel of Matthew. In this thesis, I examine all of the Son of 
Man sayings in their given contexts, emphasizing a more holistic understanding of this 
all-important designation in the Matthew. 
 
2.2.2. John P. Meier 
John P. Meier does not agree with Kingsbury’s view that Jesus as the Son of Man 
relates only to the parousia in Matthew. Unlike Kingsbury, Meier strongly argues that 
the references to Jesus as Son of Man are more significant than the references to Jesus 
as Son of God. Meier states,  
Is the title Son of God the central title in Matthew’s Christology, as Kingsbury 
claims? … Contrary to Kingsbury, I would consider Son of Man just as central 
to Matthew’s Christology as is Son of God. And I would also see the bond 
between Christ and his church as the characteristic mark of Matthew’s 
Christology.
47
 
Contrary to Kingsbury, who sees Jesus’ role as the Son of Man preeminently relating to 
his parousia, Meier believes that the Son of Man has the widest conceivable span of 
meanings: humble servant; possessor of divine power to forgive sins; friend of sinners 
who is exposed to reproach, mockery, and blasphemy; Lord of the Sabbath; the 
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suffering, dying, and rising servant; the cosmocrator; the judge of the last day; and the 
one who will come in glory with his angels. Such roles of Jesus the Son of Man form a 
continuum of meaning, spanning public ministry, passion and exaltation, rule of the 
world, and final judgment. This span ties together the various aspects of the Son of Man 
and the Son of Man with the church.
48
 Therefore, the term Son of Man becomes an 
essential component of the Christology of Matthew. Meier states, 
The connection between the teachings of the earthly Jesus, the turning point of 
Jesus’ death-resurrection, the commission of the risen and reigning Jesus to his 
church, and the coming of Jesus to judge the end of the age—all these 
interlocking Christological and ecclesiological dimensions of Christian morality 
suggest that the overarching concept of Son of Man is vital to Matthew’s 
Christology and total message. It is just as important as the title Son of God.
49
  
 
Kingsbury argues that the absence of the title Son of Man in Matt 1–2 is a reason that 
Jesus’ title as Son of Man is not as predominant as Son of God. However, Meier 
suggests that what Matthew says about the Son of Man as a humble yet powerful 
servant (8:17; 12:18–21; 27:39–43) is already prefigured in the proleptic passion 
narrative (i.e., Matt 1:21). In the Gospel as a whole, there appears a bending of the title 
Son of God in the direction of obedient service and humble suffering—that is, toward 
some of the meanings of the Son of Man.
50
 This bending in the direction of obedient, 
redemptive suffering—one aspect of the Son of Man concept—is emphasized in Matt 
3–4. In Jesus’ reinterpretation of the law in Matt 5–7, Matthew emphasizes the Greek 
term e0cousi/a (authority, power) of Jesus’ word. Throughout the Gospel, e0cousi/a is 
linked to the title Son of Man. The connection between 7:13–26 and the Son of Man is 
apparent. The importance placed on good deeds and doing the Father’s will is connected 
to the eschatological Son of Man as judge who judges people according to their deeds 
(16:24–28, 34, 37, 39; 24:42, 44; 25:31–46). From chs. 7–14, Jesus the Son of Man title 
encompasses all three meanings: lowly yet powerful servant on earth, dying and rising 
savior, eschatological judge who returns to save his own.
51
 From chs. 13 onward, the 
Son of Man is ku/riov (Lord), emphasizing his role as cosmocrator who presently reigns 
over the world (especially in 13:34–38 [alluded to in 28:19]). Therefore, the Son of Man 
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cannot be restricted to the parousia (as Kingsbury states); the exalted Jesus is now the 
Son of Man reigning over the world. The present world, for all its mixture of good and 
evil, is even now the kingdom of the Son of Man (13:41; see also 24:1–25:46).52 Within 
chs. 20–21, 26, the Son of Man exercises his rule in the form of service unto death. The 
death of the Son of Man is not an ordinary death; it is a sacrificial death, a giving of his 
life as a ransom on behalf of and in place of humankind. Matthew’s Gospel understands 
the Son of Man’s passion as a vicarious sacrifice for humankind but also views his 
sacrifice as a renewal of the fellowship Jesus will have with his disciples at the 
messianic banquet in the kingdom of his Father. The eucharist is a foretaste of the final 
banquet the Son of Man will have with his disciples after the parousia. The Son of Man 
concept serves to bridge different epochs of salvation history and different theological 
motifs in Matthew.
53
 Chapters 27–28 are Matthew’s way of affirming that because of 
the death of the Son of Man, a new age has been broken into the old. The themes of 
delay, sudden return, and need for preparation or vigilance (in chs. 24–25) all point to 
the new age where the Son of Man will gather Gentiles into the church, declaring (as 
the Gentile soldier/other guards did): “Truly this was God’s Son” (27:54). Throughout 
this new age, Matthew portrays a proleptic parousia, in which the exalted Son of Man 
comes to his church with cosmic power to inaugurate his universal reign and issue his 
worldwide commission. As the exalted Son of Man, Jesus is ruler of the universe and 
the universal church. Jesus’ worldwide commission provides an allusion as to what 
happens when the Son of Man comes on the clouds of heaven (cf. Dan 7:14; Matt 
26:64).
54
 Meier thus provides a developed understanding of the role of the Son of Man 
in Matthew.  
Meier offers a refreshing examination of the function of the Son of Man in 
Matthew. Unlike many scholars, he provides a careful exegesis of the variant ways the 
Son of Man designation is described in the Gospel. I agree with much of his argument. I 
especially appreciate his insistence (contra Kingsbury) that the Son of Man designation 
is “just as central to Matthew’s Christology as is Son of God”55 in Matthew. In addition, 
unlike Kingsbury, Meier correctly asserts that the Son of Man has a wider span of 
meaning in the Gospel, considering his public ministry, passion and exaltation, rule of 
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the world, and final judgment. Meier is right in arguing that a connection exists between 
the Son of Man figure and the church in Matthew, especially in relationship to the 
disciples. Meier is correct to argue that the Son of Man is already prefigured in the 
proleptic passion narrative (cf. 1:21‒23) and, therefore, cannot be dismissed from Matt 
1–2. Meier provides substantial evidence in support of his claim that “the Son of Man 
concept serves to bridge different epochs of salvation history and different theological 
motifs” 56 in Matthew. He demonstrates how the Son of Man figure can be understood 
throughout the Gospel. Meier’s “proleptic parousia” strengthens his connection between 
the Son of Man figure and the church. His view is helpful when considering the Son of 
Man’s calling to inaugurate his universal reign, including both believing Jews and 
Gentiles. The Son of Man’s cosmic power provides the church with the ability to 
continue his mission in the future. 
The main weakness of Meier’s argument is that he does not provide a specific 
role of the Son of Man in Matthew. Meier’s “widest conceivable span of meanings”57 of 
the Son of Man seems too broad, preventing a particular theological understanding of 
the Son of Man’s role in the Gospel. He does not demonstrate how the Son of Man’s 
role specifically guides the disciples’ theological understanding of how to fulfill God’s 
will in their future ministry. By viewing the Son of Man’s role as mediator of God’s 
will in Matthew, one can discover the ways the Son of Man reveals and demonstrates 
God’s will to his disciples and, consequently, provides ways for them to emulate God’s 
will in their present and future ministry. In addition, in reference to the Son of Man 
logia, one learns the motivation for the disciples’ following God’s will until Jesus’ 
parousia, namely, vindication from death and future reward. Meier touches on the Son 
of Man’s mediatorial role but does not develop this theological argument in Matthew. 
 
2.2.3. Margaret Pamment 
Margaret Pamment argues that the weakness of previous scholarly work on the Son of 
Man problem has been the failure to provide a full picture of the teaching about the Son 
of Man in any particular Gospel. She asserts that the Son of Man sayings are taken out 
of context and there is a lack of clarification in the Christology of each Gospel. 
Pamment attempts to solve this problem by urging that a “consistent meaning of the 
term ‘Son of Man’” as it “emerges from an examination of its use in a Gospel as it 
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stands,”58 is needed, namely, in Matthew. From her study, Pamment concludes, “On a 
general level, what is said about the work and destiny of the Son of Man is also said 
about the disciples.”59 Pamment agrees with Reginald H. Fuller in his interpretation of 
Dan 7. He claimed that the Son of Man symbol is not to be understood as collective but 
representative. In Dan 7, the Son of Man represents both the saints and their ruler.
60
 
Similarly, Pamment believes that in Matthew the Son of Man is a representative figure 
who calls humans to follow his example and share his destiny. Consequently, o9 ui9o_v 
tou= a0nqrw/pou functions differently from the other Christological terms in Matthew. 
The term Son of Man draws Jesus and his disciples together into a shared destiny. 
While terms such as o9 ui9o_v tou= qeou= and o9 xristo/v define who Jesus is, the term o9 
ui9o\v tou= a0nqrw/pou defines who humans are.61 Pamment believes that the title Son of 
Man is absent in Matt 1–7 because only from chapter 8 onwards is the response to 
Jesus’ teaching described and the meaning of discipleship unfolded. In chs. 8–9, the 
most reasonable way to understand the term Son of Man is as emphasized in 8:20: 
“every righteous man.” Therefore, the emphasis on the authority of the Son of Man is 
shared with the disciples and potentially all people.  
According to Pamment, even though such representative authority is available to 
all, only the disciples choose to exercise it. For example, the Son of Man has been given 
authority to forgive sins, demonstrating God’s forgiveness and mercy. Similarly, all 
humans have been given the ability to forgive sins and demonstrate mercy to others, but 
in Matthew, only the disciples exercise it. In chs. 9–10, “the righteousness that is to 
exceed that of the scribes and Pharisees” (5:20) is to be demonstrated by the disciples.  
Since the Son of Man exemplifies a way of life that is merciful to others, so the 
disciples are to live characterized by mercy (substantiated by Hos 6:6, in which merciful 
acts honor God). Mercy is also demonstrated in Matt 12 in which the Son of Man’s act 
of mercy makes clear the lordship envisioned for the Son of Man. Jesus embodies the 
conception of humanity, conceived in the image and likeness of a God of mercy.
62
 The 
sign of the Son of Man in 12:40 is emphasized further in Matt 16–17. Peter’s confession 
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of the Son of Man, leads to the prediction of the Son of Man’s suffering, death, and 
resurrection. In the Matthean version, this prediction moves immediately into the 
disciples’ requirement to “pick up the cross and follow him” (16:13–24). The way of 
suffering is represented by the Son of Man to the disciples as their future way of life. 
Jesus’ teaching on rewards for following the Son of Man and his emphasis on the Son 
of Man’s future role as eschatological judge in 16:24–28 draws together 10:23 and 
13:41–43 with an emphasis on rewards for deeds. Since the Son of Man’s destiny 
involves suffering, death, and vindication, similarly, the disciples will also share the 
same destiny. In 19:28, Jesus reassured his disciples that as a reward for leaving 
everything to follow him, they will share the role of judge with Jesus the Son of Man. 
With regard to 20:17–28, Pamment argues that in Jesus’ teaching on his suffering and 
death, the phrase lu/tron a0nti_ pollw=n indicates a “representative rather than a 
substitutionary meaning.” In other words, the fate of Jesus the Son of Man represents 
the fate that awaits the followers of Jesus. Finally, in chapters 24–25, the sudden 
unexpectedness of Jesus’ return draws attention to the effects of the events upon earth. 
The Son of Man’s death, resurrection, vindication, and oneness with the needy of 
humanity emphasize his mercy. Jesus the Son of Man represents to all people how 
mercy should be revealed in one’s conduct. At the time of judgment, reward is given to 
those who have acted mercifully towards others.
63
 In conclusion Pamment states, 
A consistent picture emerges. Only Jesus uses the term “the Son of Man” and he 
does so to define his destiny and to call his disciples to participate in it. The Son 
of Man is a representative and exemplary figure. Jesus as the Son of Man 
exemplifies the meaning of righteousness and mercy and leads the way dictated 
by righteousness and mercy, through suffering and death to vindication. The 
disciples are to follow his example.
64
 
 
The Son of Man becomes for the disciples the one whom they are to emulate and 
follow. His life mission and destiny is to represent the present and future ministry of 
followers of Jesus.  
Like Meier, Pamment offers a helpful discussion of the function of the Son of 
Man in Matthew. Like Meier, she presents a more holistic understanding of the Son of 
Man’s function in the Gospel. I agree with Pamment that the weakness of scholarship in 
the Son of Man problem has been the “failure to provide a full picture of the teaching 
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about the Son of Man in any particular Gospel.”65 Unlike Pamment, I do not base 
Matthew’s interpretation of the Son of Man logia solely on Dan 7, but understand a 
possible connection between the Son of Man and Dan 7. Pamment’s argument that 
Jesus’ ministry and destiny represent the ministry and destiny of his disciples is 
plausible, but how she develops her argument may be questionable. She emphasizes that 
the Son of Man’s authority, deeds of mercy, way of suffering, and rewards for deeds 
represent the present and future ministry the disciples are to emulate. In response to the 
absence of the Son of Man reference in Matt 1–2, Pamment asserts that only from ch. 8 
onwards is the response to Jesus’ teaching described. Even though her argument is 
tenable, I prefer Meier’s view that the culmination of the Son of Man’s ministry is 
already prefigured in the beginning section of Matthew (especially in 1:21–23). 
Pamment’s essay fails to provide a cohesive argument that draws these different 
themes together, which is its main weakness. She could have strengthened her position 
by carefully examining how the author of Matthew has developed the comparison 
between the Son of Man and his disciples in the Gospel. In other words, how do the Son 
of Man logia in Matthew lead to the discovery of what the disciples are to emulate in 
Jesus’ ministry? How are they to demonstrate Jesus’ actions in their own present and 
future ministry? I will answer these questions by demonstrating how Jesus the Son of 
Man’s role as mediator reveals and demonstrates the present and future ministry the 
disciples are to engage in to be successful in obediently fulfilling God’s will. The 
disciples’ motivation for emulating the Son of Man comes from the vindication and 
promised reward given to them at his parousia.  
 
2.2.4. Heinz Geist
66
 
Heinz Geist uses Rudolf Bultmann’s classification of the three groups of Son of Man 
sayings
67
 and begins by considering where the majority of Son of Man sayings occur in 
                                                 
65
 Pamment, “Son of Man,” 117. 
  
66
 Heinz Geist’s Menschensohn und Gemeinde: Eine redaktionskritische Untersuchung zur 
Menschensohnprädikation im Matthäusevangelium (FB 57; Würzburg: Echter, 1986) is the first  
monograph published on the Son of Man in the Gospel of Matthew. A more recent work is, Leslie W. 
Walck, The Son of Man in the Parables of Enoch and Matthew (JCTCRS 9; London: T&T Clark, 2011). 
Walck researches similarities between the parables and Enoch and Matthew’s Gospel and argues that they 
represent the Son of Man as judge (especially over those who have mistreated the poor and disfranchised 
[e.g., Matt 25:31‒46]) (see Walck, Son of Man, 1‒2).    
 
67
 According to Rudolf Bultmann, “the synoptic Son of Man sayings falls into three groups, 
which speak of the Son of Man (1) coming, (2), suffering death and rising again, (3) as now at work” 
(Theology of the New Testament: Complete in One Volume [trans. Kendrick Grobel; 2 vols.; SCCT; New 
  22 
 
Matthew. He concludes that the meaning of the term Son of Man is located after Matt 
16:13, since the majority of the sayings (23 times) occur after Peter’s confession of 
Jesus as the Son of Man-Messiah (i.e., sayings attributed to his suffering, death, 
vindication, and eschatological judgment).
68
 Geist does not agree with Kingsbury that 
the title Son of Man is only public but also sees it as a private title, providing meaning 
to Jesus’ disciples and the Christian community in general.69 Geist argues that the Son 
of Man idea stands in connection with the Son of Man’s public activity and how the 
“personal way of Jesus” forms an alliance in the group of disciples and in the growing 
confrontation with Jesus’ adversaries.70 The meaning of the Son of Man is not located 
with the term itself but from the wider contexts in which the Son of Man sayings are 
located—particularly in the context of addressees of the Son of Man sayings and among 
the disciples, community of faith, and Jesus’ adversaries. The Son of Man sayings are 
instructions to the addressees (i.e., most often the disciples, but also with the crowds, 
Pharisees, scribes, and other community officials).
71
 Geist argues that the disciples are 
most often the addressees to the Son of Man’s instructions because, possibly, the Son of 
Man sayings are historically identified with the twelve as valid representative church 
leaders and representatives of the wider members of the community.
72
 The purpose of 
the Son of Man sayings is to educate the disciples and the wider church community of 
the ways of Christ. Geist also believes that the favored verb a0kolouqei=n (25 times) in 
Matthew strengthens the emphasis of community in the Son of Man thought. This verb 
is meant to be interpreted metaphorically, emphasizing the growing number of 
followers of Jesus. In Geist’s view, a0kolouqei=n substantiates his claim that there is an 
intentional connotation between the Son of Man texts and the disciples, community of 
disciples, and the community at large. In opposition to those who hear the Son of Man 
and his message are the Pharisees, scribes, high councilors, and high priests who 
represent the Jewish people altogether.
73
 According to Geist, these adversaries are 
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highlighted to demonstrate the counterpart of the disciples/community of followers, 
those who doubt the message of the Son of Man and reject him. In this way, the 
disciples, community of faith, and followers of Jesus stand out as those who hear the 
message of the Son of Man. Geist concludes his argument by arguing that, in Matthew, 
the disciples represent a clear picture of the community. Where the Son of Man has 
spoken, these Christological sayings have produced an obviously particular description 
of the community.”74 
Geist offers a helpful study of the contextual principles that emerge from the 
Son of Man sayings. I agree with Geist that meaning comes from a wider context in 
which the sayings are located rather than from a source-critical or terminological 
emphasis. Geist is probably right to question Kingsbury’s notion that the Son of Man is 
only a public title, since some places in Matthew describe the Son of Man speaking 
privately to his disciples (e.g., 13:36–43; 16:13–28; 17:22–23; 20:17–19, 25–28; 24:3–
51; 25:31–26:2, 17–25). The Son of Man is both a public and private title in Matthew. I 
disagree with Geist that the locus of meaning for the Son of Man designation comes 
only as instructions to the addressees, whether they are the disciples, community in 
general, or Jesus’ adversaries. Against Geist, the Son of Man designation means more 
than simply instructions to the recipients; the Son of Man has other contextual and 
theological meanings when analyzing the whole Gospel. Geist’s argument that the true 
meaning of the Son of Man idiom can be discovered only after Peter’s confession in 
16:13 is untenable. The Son of Man logia are located in contexts prior to Peter’s 
confession, and each designation is pregnant with meaning. These Son of Man sayings 
relate to Jesus’ earthly ministry; they emphasize the Son of Man’s role as mediator of 
God’s will to his disciples (ch. 2). Geist’s notion that the purpose of the Son of Man 
designation is only to educate the disciples and wider church community in the ways of 
Christ limits the role of the Son of Man in Matthew and ignores all of the Son of Man 
sayings dormant in Matthew. A more complete meaning of the Son of Man can be 
revealed through a study of the whole Gospel (e.g., the characteristics of Jesus the Son 
of Man and the specific role[s] he plays throughout the Gospel). Such an analysis can 
determine what implications the Son of Man might have for the disciples, community of 
faith, and even Jesus’ adversaries. I agree with Geist that the Son of Man passages have 
an intentional focus on the separation between those who reject the Son of Man’s 
person and message and those who readily embrace the Son of Man’s person and 
                                                 
74
 Geist, Menschensohn, 31. 
 
  24 
 
message. Such responses have important implications for the Son of Man’s role as 
eschatological judge and ruler in Matthew (ch. 4). Geist argues that the Christological 
Son of Man sayings have “produced an obviously particular description of the 
community.”75 I agree with Geist only to the extent that the Son of Man’s function as 
mediator in Matthew reveals God’s will to his disciples, and, like Jesus, they are 
committed to obey God’s will even if it requires suffering and death (chs. 2–3). The 
disciples and community of faith are to obey what the Son of Man reveals and 
demonstrates regarding God’s will in their present and future ministry; consequently, 
they will receive the Son of Man’s vindication and promised reward at his parousia (ch. 
4). 
 
2.2.5. Ulrich Luz 
Ulrich Luz shares with Geist the belief that the Son of Man sayings in Matthew are to 
be understood with respect to the disciples, specifically, and to the community of faith, 
in general. Unlike Geist, Luz defines the meaning of the title “Son of Man” in narrative 
not theological categories.
76
 Luz argues that the Son of Man logia are not placed at 
crucial points in Matthew’s narrative—neither in the beginning or end of the Gospel nor 
in texts that open or close a main section in the Gospel. Rather, the title Son of God is 
reserved for such crucial parts of the narrative.
77
 Since the majority of the Son of Man 
logia are located after 16:13, Luz chooses to concentrate his discussion in contexts 
subsequent to 16:13. Almost all Son of Man logia concerning the suffering, death, and 
rising of the Son of Man are private instructions to the disciples. Luz states that “the 
bilingual readers of Matthew are not likely to have associated the Greek expression o9 
ui9o_v tou= a0nqrw/pou with the Aramaic usage of #$n rb, but would have interpreted o9 
ui9o_v tou= a0nqrw/pou in a generic sense (‘the species man’); meaning for ‘everybody’ 
not a particular individual.”78 Therefore, these readers would have been surprised by 
Jesus’ use of the expression in sayings which predicted Jesus’ particular history. Luz 
does not assume that Matthew’s audience was familiar with Dan 7:13–14 and would 
have automatically associated the Son of Man with a Jewish apocalyptic concept (i.e., 
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with an assumed apocalyptic meaning). In his estimation, the meaning of the Son of 
Man concept came from the Christian tradition, the words of Jesus, which are decisive 
for Matthew and his readers.
79
 The expression was part of the Matthean church’s own 
tradition and would have been familiar to his audience. Luz draws upon Paul 
Hoffmann’s understanding of the Son of Man logia in Q, which argues that the title 
functions as a kind of common denominator, meaning, that the Son of Man reminds the 
readers that Jesus is both the human, homeless, persecuted Christ, and the coming judge 
of the world.
80
 The Matthean church understood the expression the Son of Man as part 
of their language and understood it as referring to Jesus’ destiny and future.81 In light of 
this evidence, Luz argues that the Gospel is an inclusive story, reflecting the 
experiences and history of the post-Easter church. Matthew is a two-level drama: Jesus 
and his church began as a mission to the Jewish people but, due to their rejection of 
Jesus and his message, turned with a new orientation towards the Gentiles that 
strengthens the universal mission already existing in the church. Luz argues that the 
term o9 ui9o_v tou= a0nqrw/pou does not appear in the prologue (1:1–4:22) because this 
term does not say who Jesus is but describes his way and future. Therefore, the Son of 
Man is more strongly connected to the narrative of the Gospel than the title Son of God. 
Throughout Matthew, the term Son of Man discloses the fate (suffering, death) and 
future realization (future judge and victor) of the Son of Man, which was already 
understood by the disciples (contra to the opposing Jewish leaders and certain Jewish 
people) and intensified the development of the disciples’ understanding of the Son of 
Man’s mission. The disciples alone joined in the Son of Man’s earthly ministry, 
participated in it, and were attacked by the Jewish leaders and others along with their 
Lord. The disciples were willing to follow the Son of Man because they had narrative 
reminders of the present and future fate and actions of Jesus; they alone knew what kind 
of future awaits Jesus.
82
 From the author’s viewpoint, continuous and repeated 
instructions in the narratives where the Son of Man logia are located develop the 
understanding of the disciples, enlarging and deepening the disciples’ knowledge and 
preparing them for what lies ahead. The history of Jesus narrated by Matthew 
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determines the significance of the expression the Son of Man in an entirely new way. 
The Son of Man sayings do not so much interpret, but they pre-tell Jesus’ history from 
his humility until his final exaltation and vindication.
83
 In conclusion Luz states, 
There is no stage in the history of Jesus which is not commented upon by a son 
of the man saying. The “son of the man” therefore is a christological expression 
with a horizontal dimension, by means of which Jesus describes his way through 
history. … Closely connected with this horizontal dimension is its universal 
dimension. The story of Jesus the son of the man tells of his way from earthly 
life in Palestine until the point where he appears as judge over the whole Gentile 
world (24:30–31; 25:31–46).84 
As the disciples and the community of faith were given these narrative reminders of the 
life and mission of the Son of Man, they grew in their understanding and practically 
fulfill his commission concerning these horizontal and universal dimensions. 
With Geist, Luz is incorrect to assume that the locus of meaning of the Son of 
Man designation comes only with respect to the disciples and the community of faith. 
Luz also assumes that the meaning of the Son of Man logia occurs only after Peter’s 
confession in 16:13 and, therefore, ignores Son of Man logia prior to 16:13. Like 
Kingsbury, Luz argues that Jesus’ designation as Son of God plays a greater role in 
Matthew than the Son of Man, since, in their estimation, the term occurs in the most 
crucial contextual locations. However, as I stated previously, the structural argument of 
repetition highlights the importance of the Son of Man logia (30 times) in contrast to the 
Son of God designation (10 times). I agree with Luz that the locus of meaning for the 
term is not solely located in Dan 7:13–14, since immediate and broader-book contextual 
evidence should have precedence over possible OT echoes. Luz suspiciously assigns Q 
as the main locus of meaning for the Son of Man designation. However, first, one 
should not be confident in Q as a certain source for the Son of Man designation; second, 
the Son of Man logia ought to gain their primary meaning from the context of 
individual Gospels rather than the Christian tradition. Luz’s insistence on Q leads him 
down a faulty path by assigning a very broad understanding of the Son of Man in 
Matthew. The Son of Man sayings have a specific function in Matthew that is not 
congruent with such a mere general meaning. In addition, the Son of Man logia are not 
meant to “reflect the experiences and history of the post-Easter church”; 85 rather, they 
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emphasize Jesus’ theological function in Matthew and the implications the Son of Man 
has for the disciples and community of faith. I will prove that the theological function of 
the Son of Man as mediator of God’s will provides a holistic understanding of Jesus’ 
ministry in Matthew and its implications for the present and future ministry of his 
disciples. 
The previous scholarly views on the Son of Man designation in Matthew have not 
successfully provided a holistic, theological understanding of the Son of Man. A study 
that accounts for the entire Gospel of Matthew by providing a more complete 
understanding of the function of the Son of Man and the implications his ministry has 
for his disciples is needed.  
 
2.3. The Origin and Meaning of the Expression Son of Man  
 2.3.1. The Question of Origin 
The origin of the expression Son of Man has not been conclusively proven among 
scholarship. Michael Goulder provides a strong argument that Psalm 8:4‒6 is behind the 
expression Son of Man. In his view, Ps 8 is the likely origin of the Son of Man because 
the answer was sought in scripture, especially the Psalms, which he surveys in the 
Pauline epistles, Hebrews, and the Gospels. In his judgment, the Pauline epistles and 
Hebrews were written earlier than the Gospels. Therefore, since Ps 8 was used in earlier 
Christian tradition, it could be the source of the Son of Man in the Gospels.
86
 Goulder 
states, “Ps 8 covers the Son of Man’s whole history from before he was made briefly 
lower than the angels till his ultimate crowning with glory and honour, while Dan 7:13 
speaks only of his authority and coming on the clouds.”87  
In regard to the Gospel of Matthew, the author records many OT prophetic 
fulfillment statements and uses the OT frequently; therefore, it would make sense that 
the expression Son of Man might find its background in Ps 8:4‒6. Matthew uses the 
Psalms frequently in his Gospel and uses Ps 8:2 in 21:16.
88
 In the LXX of Ps 8:5, 
“human” (a1nqrwpov) is connected poetically with “son of humanity” (ui9o\v 
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a0nqrw/pou). However, the verse suggests two different humans with “human” in v. 5a 
and with “or” (h2) preceding “son of humanity” in v. 5b. In vv. 6‒7, the son of humanity 
is described as one who is temporarily (“for a short time” [braxu/ ti]) made lower than 
the angels and then crowned with glory and honor. He stands over the works of God’s 
hands and all are subject to him under his feet. Such an understanding of the Son of 
Man (i.e., Son of Humanity) would fit well into Matthew’s Gospel. In Matt 1:21‒23, the 
author emphasizes Jesus’ incarnation and highlighted his divine origin—he is God in 
human form, who came to earth to save his people from their sins. As Son of Man, he 
has the authority on earth to forgive people of their sins (Matt 9:6
89
). The humility 
suggested in being made temporarily lower than the angels is clearly seen in the Son of 
Man’s earthly ministry (cf. Matt 8:20; 11:19; 12:7‒8 [9:13]); 12:40). In addition, the 
Son of Man’s suffering and death emphasize his humility—his willingness to obey his 
Father’s will and suffer and die to save his people from their sins (cf. Matt 16:21; 17:12, 
22‒23; 20:17‒19, 28; 26:2, 24‒28, 39, 42, 45, 54, 56). The Son of Man is crowned with 
glory and honor by being vindicated through his resurrection and exaltation (cf. 10:23; 
16:21, 28; 17:9, 23; 20:19; [28:18‒20]; 26:64). The Son of Man will stand over the 
works of God’s hands and all will be subject under his feet when he comes as king, the 
eschatological judge of all humanity (cf. 13:36‒43; 16:27; 19:28; 24:30‒31; 25:31‒34, 
40; 26:64).  
If the author of Matthew understood the origin of Jesus the Son of Man from Ps 
8, this would align with the Christian tradition which made this connection already 
(especially in Heb 2:6‒9), and established the notion that the expression Son of Man is a 
Christological title since it indicates a divine origin. In my judgment, this is quite 
plausible as I have indicated in the context of Matthew. However, one should not rule 
out the possible connection to Dan 7:13‒14, when viewing Jesus the Son of Man as the 
eschatological judge. Daniel 7:13 mentions “one like a son of man” coming with the 
clouds of heaven and given an eternal kingdom (v. 14). The historical Jesus knew 
Aramaic and the context of Matthew mentions Jesus the Son of Man coming on the 
clouds of heaven, establishing an eternal kingdom (cf. Matt 13:36‒43; 19:28; 24:30; 
26:64). In addition, the parousia of the Son of Man is more prominent in Matthew than 
the other Gospels.
90
 The main problem with Dan 7:13‒14 as the only origin of the Son 
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of Man expression is the lack of connection to the Son of Man’s earthly ministry and his 
suffering, death, and resurrection.     
 
2.3.2. The Question of Meaning 
The meaning of the expression Son of Man has been debated endlessly among scholars 
with no real consensus. In terms of etymology, it is important to mention that in Hebrew 
(Md) nb), Aramaic ()#$n rb), and Greek (o9 ui9o_v tou= a0nqrw/pou), the idiom can be 
translated “Son of Humanity,” since Md), )#$n, and a1nqrwpov can all be translated 
“human.” In my estimation, the Son of Humanity is intimately connected with Jesus’ 
relationships with humanity. In Matthew, God’s relationship with humanity is mediated 
through Jesus who will save his people from their sins (cf. 1:21‒23). Therefore, Jesus 
the Son of Man represents humans before God the Father. In Matthew, this 
representation is emphasized in two main ways: 1) The Son of Man (i.e., Son of 
Humanity) is the mediator of salvation for human beings. Through his forgiveness of 
human sin which is culminated in his sacrificial death, he restores humanity’s 
relationship with God the Father, which is God’s will for all humanity (e.g., 1:21; 9:6; 
20:28 [26:28]). 2) The Son of Man (i.e., Son of Humanity) is the mediator of God’s will 
to a specific group of human beings, his present and future disciples. However, in many 
contexts in Matthew, the Son of Man’s revelation of God’s will through his message, 
works, and sacrificial death is offered indirectly to all humans. Those who accepted 
Jesus the Son of Man’s message and works chose to follow him and were recipients of 
God’s will through the mediatorial work of the Son of Man. Those who obeyed God’s 
will as revealed through the Son of Man will be vindicated when he comes as 
eschatological judge at his parousia.      
 In regard to this thesis, the historical and traditional-critical line of inquiry is 
unimportant except in so far as it sets something of the parameters for the expression 
Son of Man as Matthew took it up and began to use it. However, the meaning of the 
expression as I have described it above is important in recognizing that the Son of Man 
is most likely a Christological title which identifies him with humanity—the mediator 
of salvation for the purpose of restoring human’s relationship with God the Father, and 
the mediator of God’s will revealed to humans (specifically the disciples) for the 
purpose of their obedience to the divine will which prepares them for the eschaton. 
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3.  The Method: New Redaction Criticism 
 
Scholars have normally used source or redaction criticism to guide their interpretation 
of the Son of Man logia in Matthew. Because of their methodological commitments, 
they have argued for a reliance on Mark and Q, restricted the meaning of Son of Man 
logia from 16:13 onwards, emphasized the Son of Man’s role primarily as judge, were 
unable to assign a specific role to the Son of Man, viewed the Son of Man simply as a 
representative figure of his disciples’ mission, or interpreted the Son of Man logia as 
instructions to Jesus’ addressees. I have already begun to show my hand, 
methodologically, by referring to the determinative role of Matthean context and the 
importance of a holistic grasp of Matthew’s use of the phrase. Nevertheless, an 
emphasis on Matthew’s unique contributions will provide interpretive guidance in my 
understanding of the Son of Man logia in the Matthean context. Therefore, I am using a 
newer form of redaction criticism in my analysis of the Son of Man references in 
Matthew. I will also utilize literary, composition, and social-scientific criticism.  
New redaction criticism is concerned with how the writer has arranged his 
material in the Gospel to form his theology while comparing that arrangement with the 
other Synoptic Gospels. The main advantage of new redaction criticism lies in its 
emphasis on discovering the writer’s own distinctive theological understanding of the 
material he has included and the implications of its meaning in the Gospel.  
The older version of redaction criticism emphasized how an author utilized 
specific sources and then arranged and/or modified those sources into his material. New 
redaction criticism is focused primarily on how the author arranged his own material to 
form its theological meaning(s), while comparing the author’s arrangement with the 
arrangement of other Synoptic writers.  
Source criticism is concerned primarily with the different sources an author uses 
to arrange his material (e.g., the influences of the Gospel of Mark, Q, and other ancient 
Jewish literature), and what theological implications are discovered through the author’s 
utilization of these sources. In contrast, new redaction criticism does not rely on source 
material but is concerned with how a writer arranged his material irrespective of his 
putative sources. In other words, the author has his own voice and, through his own 
contextual arrangement, provides his own theological interpretation of Jesus’ life and 
ministry, and the implications of Jesus’ life and ministry for readers and hearers of his 
material. 
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New redaction criticism is different from reader-response criticism because 
readers do not produce the meaning of the text; the writer does. Through the 
arrangement of his material, comparison with other Synoptic Gospels, and the particular 
emphasis on the author’s distinct contribution to meaning, new redaction criticism 
concerns the context of his own literature and not the reader’s viewpoint as the means 
of discovering meaning. Reader-response criticism places too much emphasis on the 
role of the reader, possibly leading to faulty interpretation based on the reader’s own 
cultural, social, and belief systems, which may not have been the original intention of 
the author when composing his Gospel.
91
 
An important overlap exists between new redaction criticism, literary criticism, 
and compositional criticism. In literary criticism the emphasis is on the literary 
conventions of the biblical material and the significance of these conventions for 
meaning. The way the author structured his material, the form he employs, the terms he 
chose to use, and the literary arrangements he uses all contribute to textual meaning.
92
 
In compositional criticism, the concern is directed to the author’s organizational 
schemes (e.g., placement of pericopes) and how they help to establish meaning. New 
redaction criticism focuses on all these interpretive strategies since they stress the 
author’s role in developing meaning in the text; they allow the author’s own voice to be 
heard. New redaction criticism is concerned with how the author has arranged his 
material to form his theology—very close to the aims of literary and compositional 
criticism. However, new redaction criticism is additionally concerned with the 
distinctive theological understanding of the author in comparison to the other Synoptic 
Gospels. The differences between the Gospels are highlighted, while special attention is 
given to the material not found in the other Synoptic Gospels. Any Synoptic difference 
located in the context of the material is where the author’s distinctive theological 
message especially shines. 
Mark Goodacre critiques older forms of redaction criticism when he says, 
“Redaction criticism without consideration of broader narrative context in the Gospels, 
and the literary agenda of the evangelists is, in the end, a blunted instrument that can 
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only detract from our appreciation of the Gospels and their writers.”93 When speaking 
about the Gospel writers, Goodacre states, “Whether or not one believes that Luke read 
Matthew, all agree that these two evangelists had different aims, different perspectives, 
different theological tendencies, and different literary techniques. Naturally they order 
their material differently—this is, after all, one of the things that make a work 
distinctive.”94 The aim of new redaction criticism is to examine what makes an author’s 
message distinct, different, and his own. A clear access to meaning can arise from 
analyzing the author’s material in comparison with the other Synoptic Gospels. 
I have chosen new redaction criticism for the interpretive method of my thesis 
because I am convinced that the writer of Matthew had a distinctive understanding of 
the function of the Son of Man in his Gospel. This method of interpretation will help in 
highlighting the differences between the Synoptic Gospels and, consequently, 
emphasizing the unique contributions that Matthew’s Gospel brings to the function of 
the Son of Man in the contexts analyzed. By utilizing new redaction criticism, along 
with literary, compositional, and social-scientific methods, I will be equipped to study 
the Son of Man logia in Matthew in a way which will help provide answers to how the 
author develops his theology of the Son of Man in his entire Gospel. New redaction and 
related literary criticisms will allow me the needed freedom necessary to pursue my 
analysis of the theological implications of the Son of Man’s mediatorial role; namely, 
how Jesus reveals and demonstrates God’s will and the implications his mediatorial role 
has for the disciples and their future ministry. Specifically, Jesus’ role as mediator will 
provide greater understanding of the reasons for obedient discipleship which is so 
significant in Matthew’s theology of the Son of Man. 
In utilizing the new redaction criticism method, I will examine the contexts 
surrounding the Son of Man logia in Matthew. A study of the contexts in which the Son 
of Man is discussed in Matthew is essential in discovering the function of Jesus as the 
Son of Man. A concern for how the contexts of the Son of Man logia in Matthew are 
different from the other Synoptic Gospels is important for highlighting the author’s 
distinctive theology of the Son of Man. Literary, compositional, and social-scientific 
approaches will aid in understanding the contextual material surrounding the Son of 
Man sayings and will also help highlight the arrangement of the author’s material and 
the social implications that helped tailor his theological thought.  
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4.  The Role of the Son of Man as Mediator 
 
I argue that Matthew emphasizes Jesus the Son of Man’s mediatory role more and 
differently than the other Synoptic Gospels. With the prevalence of the Son of Man 
logia in Matt 8–26, Jesus’ mediatorial role can be discovered in his earthly ministry, his 
passion predictions and other material relating to his suffering, death, and vindication, 
and in light of his imminent parousia. The Son of Man’s role as mediator in Matthew 
emphasizes how the disciples can fulfill God the Father’s will through a close, obedient 
relationship with his Father in the heavens. Jesus the Son of Man is the go-between in 
the relationship of the disciples and his Father the one in the heavens. He revealed and 
demonstrated what is necessary in obeying God’s will. In addition, the Son of Man’s 
mediatorial role is accentuated in revealing and demonstrating God’s grace and mercy 
to his disciples specifically and to humanity generally throughout his earthly ministry, 
finding climax in his sacrificial death.  
A mediator’s role is to establish an eternal relationship with God and exemplify 
a holy character that would be imitated by his followers. Jesus becomes the source and 
model of how his ministry is to be emulated in the present and future ministry of his 
disciples. He presents his own redemptive mission as the prototypical ministry of the 
disciples. Jesus is deliberately set on inaugurating a new priesthood different from the 
old; the cultic service is linked to upbuilding a community nurtured by the life of its 
Savior.
95
 Through Jesus’ mediation, God’s action and presence are disclosed to all. 
Jesus manifests divine holiness and seeks, by entering the world, to transform it. Jesus 
characterizes the function of the priestly minister, who carries out ritual and a cultic 
role, through his sacrificial death and as the universal judge by establishing 
representatives on earth who will lead a new community of priests.
96
 The power and 
authority of Jesus is emphasized not in seeking his own advantage but in giving of his 
own life unreservedly for the sake of others. In contrast to what is expected by the Son 
of the Man as portrayed in the book of Daniel (e.g., 7:13–14), Jesus the Son of Man 
makes his life a service for humankind; for him, service entails the sacrifice of his entire 
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life. As Son of Man, Jesus’ role is to reveal to the disciples how they are to conduct 
themselves in the world; describing the way in which they are to exercise authority.
97
  
Unlike the OT where the priestly functions are separate, in the NT Jesus 
conjoins the prophetic, cultic, and royal functions. Jesus’ prophetic role is emphasized 
through his mission to teach the good news of redeeming love.
98
 This work of 
proclamation culminates in the supreme witness of Jesus’ ultimate sacrifice. Jesus’ 
cultic role is demonstrated through offering his whole life as a sacrifice for humanity, 
which reaches climax in Jesus’ sacrificial death. Jean Galot states, “Mediator, the new 
title applied to Jesus, is grounded precisely upon the act in which he gives himself as a 
ransom for all. It is because of this gift of his own self that he is the universal 
mediator.”99 Jesus’ life-giving mission reaches its climax in his suffering and death.100 
His royal role is emphasized through his function as messianic king. Jesus expressed 
this through his authority to lead and establish his disciples, in a general sense, the 
church, and to provide a nonexclusive love through his sacrifice and life. Jesus’ mission 
entails gathering a community that will continue to increase in numbers and will reach 
out to those who are still on the outside.  
Jesus’ covenantal promise is expressed through Jesus’ dedication to the Twelve 
but is extended to all of humankind. The Twelve were the embodiment of the covenant. 
They were assigned the mediating position, by imitating the life of Jesus, and were the 
first recipients of this new priesthood. Jesus intended to hand over this priestly power to 
the Twelve, so they could evangelize the world with the life and message of Jesus.
101
 
Throughout Matthew, the Son of Man’s presence, authority, and power among 
the disciples and the community as a whole are clearly portrayed. Matthew’s Son of 
Man clearly demonstrates the conjoining of the roles of a mediating figure. In his life, 
death, resurrection, and exaltation, the Son of Man is the Father in heaven’s chosen and 
anointed prophet, priest, and king. The Son of Man is preparing his disciples to take 
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over his mediatory role as they emulate his words and deeds of redeeming love in the 
world.  
 
5.  Filling in the Gaps: The Thesis of this Project 
 
I have demonstrated the need to extend the scholarly conversation about the Son of Man 
in Matthew. Much of the scholarly discussion regarding the Son of Man in Matthew has 
tended to assume a minimal significance for Jesus’ function as the Son of Man or 
confined his role to eschatological judge. If these theological gaps are not filled, then 
one is left wondering what contribution, if any, the Son of Man logia have in Jesus’ 
earthly ministry, passion predictions, and the other passion literature, and what they 
suggest about Jesus’ function as the Son of Man in Matthew. This thesis will fill these 
gaps by providing a clearer and more specific study of the function of the Son of Man in 
Matthew and how such an analysis will further the theological implications for this all-
important designation. 
I will argue that Jesus the Son of Man’s function in Matthew is as mediator of 
God’s will to his disciples. The Son of Man is the go-between in relationship to God the 
Father and the disciples, teaching them God’s will and demonstrating the kind of 
lifestyle necessary in obeying God’s will. When the Son of Man returns at his parousia, 
promised vindication and reward will be granted to faithful disciples who have 
emulated the Son of Man in their obedience to God’s will. The Son of Man encourages 
his faithful disciples to endure in their obedience of God’s will throughout times of 
persecution and temptation to disregard God’s will for their lives and ministry.  
My investigation into the function of the Son of Man in Matthew will be 
organized in three subsequent chapters. In each chapter, I will structure each section as 
follows: (1) provide a textual orientation to situate the Son of Man saying in its 
immediate context, (2) compare the Son of Man saying(s) in Matthew with the other 
Synoptic Gospels, (3) present an exegetical analysis on the function of the Son of Man 
in that particular section, and (4) summarize the role the Son of Man plays in mediating 
God’s will to his disciples. In Chapter 2, I will investigate the Son of Man sayings that 
refer to Jesus’ earthly ministry (Matt 8–12). I will argue that the Son of Man’s function 
as mediator involves revealing God’s will to his disciples. The Son of Man 
prophetically teaches his disciples the kind of behavior necessary to fulfill God’s will in 
their present and future ministries. In Chapter 3, I will investigate the Son of Man 
sayings that refer to Jesus’ suffering, death, and exaltation (Matt 16:13–28; 17:1–23; 
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20:17–28; 26:1–56). I will argue that the Son of Man’s function as mediator involves 
demonstrating God’s will to his disciples. The Son of Man’s priestly function of self-
denying sacrifice and servanthood for the sake of others in obedience to God’s will 
demonstrates to his disciples the kind of self-denying sacrifice and servanthood 
necessary in obeying God’s will in their present and future ministry. In Chapter 4, I will 
investigate the Son of Man sayings that refer to Jesus’ imminent parousia (Matt 13:24–
30, 36–43; 16:13–27; 19:16–30; 24:3–51; 25:31–46; 26:57–68). I will argue that the 
Son of Man’s function as mediator involves promising future vindication and reward for 
faithful disciples who have obeyed God’s will in their ministry and life. The Son of 
Man’s kingly function as judge will occur at his imminent parousia when he will 
vindicate and reward his faithful followers for their obedience to God’s will and will 
punish those who have rejected God and his will throughout their lives. In Chapter 5, I 
will summarize how my thesis has expanded Matthean research on the Son of Man, and 
how I have effectively argued that the Son of Man’s function in Matthew is as mediator 
of God’s will for his disciples.  
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CHAPTER 2 
THE SON OF MAN’S MEDIATORIAL SIGNIFICANCE ON EARTH: 
REVEALING GOD’S WILL TO GENUINE DISCIPLES  
 
1.  Introduction 
 
Previous scholarship in Matthean studies demonstrates a limited understanding of the 
Son of Man passages relating to Jesus’ life on earth. Many times, concentrating on the 
latter part of the Gospel, scholars emphasize the Son of Man’s role as judge in Matthew 
rather than expressing a holistic comprehension of the Son of Man’s role in the entire 
Gospel. An analysis of the Son of Man passages in Matt 8–12, relating to his earthly 
ministry, and Matt 16–17, 20, and 26, relating to his suffering and death, provides a 
more holistic view. This chapter examines Matt 8–12, concentrating on a Matthean 
understanding of the role of the Son of Man as mediator of God’s will to his genuine 
disciples during his life on earth. 
As Son of Man in Matthew, Jesus fulfilled the role of mediator of God’s will on 
earth to his disciples. Many of Matthew’s passages identifying Jesus as the Son of Man 
on earth relate to the theme of discipleship. Jesus fulfilled God’s will throughout 
Matthew and revealed it to his disciples through praxis and teaching, emphasizing what 
was necessary to follow the Father’s divine will. Similarly, if the disciples adhere to 
God’s will by following the example of the Son of Man, they will continue his mission 
effectively. However, apart from the Son of Man, the disciples could neither know nor 
understand God’s will for them in the present or future and were, therefore, unable to 
practice God’s will. I will demonstrate the Son of Man’s revelation of God’s will to his 
disciples by specifically examining Matt 8‒12, while showing how this theme is 
demonstrated in the Gospel as a whole. Moreover, I will also show how Mark and Luke 
fail to present this revelation of God’s will with the same emphasis and intentionality as 
in Matthew.  
 
2.  The Son of Man as Mediator of God’s Will on Earth in Matthew 
 
2.1. The Inclusio:poih/sh|? to\ qe/lhma tou= patro/v mou tou~ e0n ou0ranoi=v in Matthew 
7:21 and 12:50 
The phrase poih/sh| to\ qe/lhma tou= patro/v mou tou= e0n ou0ranoi=v is unique to 
Matthew; Mark and Luke do not use it. Matthew 12:50 is a structural inclusio with 7:21. 
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In 7:21 the phrase o9 poiw~n to\ qe/lhma tou= patro/v mou tou= e0n toi=v ou0ranoi=v is 
almost identical to 12:50 and found nowhere else in Matthew. Matthew 7:21–27 is the 
last teaching unit of the Sermon on the Mount (5:1–7:29). Therefore, it serves as Jesus’ 
final teaching of this discourse and as an introduction to Jesus’ public ministry section, 
which culminates in 12:46–50. Since Matthew’s Son of Man occurrences relating to his 
earthly ministry occur within this section (8:1–12:50), the will of God the Father can be 
seen as the central theme in Jesus the Son of Man’s earthly ministry. Matthew 
highlights that the Son of Man serves as the mediator of God’s will on earth. Those who 
obey God’s will through Jesus’ ministry are his true family (i.e., genuine disciples) who 
can thus authentically claim him as their Lord.  
 
2.2. God’s Will to Genuine Disciples: Self-Relinquishment (Matthew 8:18‒22) 
2.2.1. Textual Orientation 
A scribe and a disciple approached Jesus, claiming they wanted to follow him. Jesus the 
Son of Man told the scribe that following him meant leaving one’s home behind. He 
told the disciple that he could not bury his father and insisted that following him meant 
leaving behind one’s family obligations. Following Jesus requires leaving everything 
and everyone behind.  
 
2.2.2. Synoptic Comparison: Matthew 8:18‒22 and Luke 9:57‒62 
The description of following Jesus in Matt 8:18–22 is paralleled in Luke 9:57–62 and 
absent in Mark. Luke’s account has a different agenda from Matthew’s since its primary 
focus is on the kingdom of God (Luke 9:60, 62). Luke stresses the need to preach the 
kingdom of God and the lack of preparedness for the kingdom of God.
102
 From Luke’s 
perspective, following Jesus means focusing on the work and readiness for the kingdom 
of God. However, Matthew’s account focuses primarily on the term follow 
(a0kolouqe/w). Although Luke’s account uses the term a0kolouqe/w three times (9:57, 
59, 61), Matthew forms an inclusio with a0kolouqe/w (8:19, 22). This inclusio 
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emphasizes following the Son of Man as the pericope’s central theme. Matthew does 
not mention the missional focus regarding the kingdom of God, which is prevalent in 
Luke’s account.  David R. Bauer helpfully demonstrates that one of the main structural 
features in Matthew is the repetition of comparison between the ministry of Jesus and 
the ministry of his disciples.
103
 This comparison strengthens my argument that Jesus the 
Son of Man is the mediator of God’s will in Matthew. As the Son of Man relinquishes 
all earthly resources to follow God’s will, the scribe and disciple are to do likewise if 
they are to be genuine disciples. Leaving behind earthly resources demonstrates the call 
of itinerant missionary work, which, seen in Matt 10, is the call to genuine discipleship. 
In addition, Luke does not mention the Father’s will. Luke includes Matt 6:10 
and 7:21–23 in Luke 11:1–4 and 6:46–49, but in Matthew, unlike Luke, knowing the 
Father’s will is essential in understanding the life of discipleship. In Matt 7:21–23, 
being under Jesus’ authority requires that one does the Father’s will. The only way a 
disciple of Jesus can accomplish the Father’s will is to follow Jesus the Son of Man 
wherever he may go.
104
 
A unique emphasis resides in the structure of ch. 8. Matt 8:18–22 is placed in 
the middle of stories of miraculous healing (e.g., the cleansing of the leper, 8:1–4; the 
healing of the centurion’s son, 8:5–13; the healing of Peter’s mother-in-law, 8:14–15; 
the healing of demon-possessed and sick people, 8:16–17) and, after 8:18–22, the 
exorcism of the demon-possessed man (8:28–34). However, Luke 9:57–62 focuses 
more on mission as Jesus commissioned his disciples to emulate his ministry by 
proclaiming the kingdom of God and healing people. Luke also highlights Jesus’ 
mission in the near future—his upcoming sacrificial death on the cross. Once again the 
agendas of the Gospels are different. The healing stories in Matt 8 are meant to 
highlight the authority and lordship of Jesus. In 8:4, 13, 32, go (u9pa/gw) is in the 
imperative, emphasizing Jesus’ command that the leper go see the priest, that the 
centurion return home to his servant, and that the demons flee the demon-possessed 
man. Their immediate obedience to Jesus’ command “to go [away]” demonstrates the 
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authority of Jesus. In 8:2, 6, 8, 21, 25, the leper, centurion, and Jesus’ disciples called 
Jesus “Lord” (ku/rie) when speaking to him and requesting his help. Different from 
Luke, Matthew points to Jesus the Son of Man’s authority and lordship, an important 
emphasis in this Gospel.  
 
2.2.3. Exegesis 
One of the primary ways to understand the call to genuine discipleship is in considering 
the difference between the scribe and disciple who came to Jesus. In Matthew, the 
identity of these individuals is important; however, in Luke’s account, the individuals 
are generic and unknown.  
The scribe made a promise to follow Jesus wherever he went. Scholars debate 
the legitimacy of the scribe’s discipleship, holding three main views. First, many 
believe the scribe was a genuine follower of Jesus.
105
 Matthew does not connect the 
scribe in 8:19 with scribes who were enemies of Jesus (i.e., “one of their scribes” in 
7:29). Matthew implies that the scribe was a genuine follower from the matching phrase 
“and another of his disciples” (i.e., e3terov in 8:21). In 13:52 and 23:34, scribes 
(grammateu/v) have a positive association with Jesus’ disciples. The scribe addressed 
Jesus in a positive manner by calling him “Teacher” (dida/skale), a reference Jesus 
used of himself in 10:24–25; 23:8; and 26:18. Finally, in 8:19 and 21, the scribe’s and 
the other disciple’s intent was to follow Jesus, which is characteristic of a genuine 
disciple. The scribe made the promise to follow him. Second, some scholars believe the 
scribe was a would-be follower of Jesus.
106
 Jesus did not call the scribe “one of their 
scribes” (7:29). In 8:21 the scribe may be combined with “another [e3terov] of his 
disciples,” but by calling Jesus “Teacher” in 8:19, he placed himself outside the 
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disciples’ circle since he did not call him Lord (ku/rie) as did the disciple in 8:21. The 
term another (e3terov) in 8:21 seems to suggest that the scribe in 8:19 might have been 
a follower of Jesus in some sense of the word. However, Jesus’ response in 8:20 
indicates that the scribe had not counted the cost of discipleship, making his 
commitment superficial. Matthew 8:18–22 connects the issue of self-relinquished 
discipleship with 8:23–27 when the disciple apparently followed Jesus into the boat, 
which the scribe did not seem to do. Finally, the scribe’s statement, “I will follow you 
wherever you might go,” in 8:19 appears initially to be genuine (as in 13:52; 23:24) but 
is uncertain in light of Jesus’ response in 8:20.  
Third, some scholars believe the scribe was not a genuine follower of Jesus.
107
 
This view is the most plausible explanation for the following reasons. Except for 13:52 
and 23:34, every reference to scribes in Matthew portrays them as Jesus’ enemies. Prior 
to Matt 8:19, scribes were associated with King Herod who assembled them with the 
chief priests and asked them what the prophets said about where the Christ was to be 
born (2:1–6). The angel told Joseph that King Herod sought to kill Jesus (2:13). When 
deceived by the magi, King Herod gave orders to kill all male children two years old 
and younger, hoping to kill Jesus (2:16). Finally, the angel reappeared to Joseph and 
told him that King Herod was dead (2:19). Their association with King Herod indicates 
that the scribes were joining King Herod in opposing God’s will. In 5:19‒20, Jesus 
warned his disciples that the scribes and Pharisees exemplify those who break the 
commandments and teach others to do the same. Such people are called “least in the 
kingdom of the heavens” (v. 19). Then he told the disciples that their “righteousness 
must exceed that of the scribes and Pharisees” if they want to “enter the kingdom of the 
heavens” (v. 20). Jesus’ warning suggests that the scribes and Pharisees did not have the 
kind of righteous character that genuine disciples must have; specifically, they opposed 
God’s will through breaking his commandments and teaching others to do the same. In 
7:29, the crowds contrast the scribes with Jesus. They were amazed because Jesus 
taught with authority (e0cousi/a) unlike their scribes. Such a contrast portrays the scribes 
in a negative light. After 8:19, the broader book context continues to place the scribes in 
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a negative light as those who oppose Jesus and God’s will. They participated in 
challenging Jesus’ teaching (15:1–9), miracles (12:38–39), divine claims (21:15–17), 
and authority (9:3–7); they killed divine messengers (17:10–12; 23:29–39); attempted to 
prevent others from accepting Jesus (23:13–15); planned Jesus’ execution (16:21; 
17:10–13; 20:18–19; 26:57–59); and mocked him while on the cross (27:41–44). Jesus 
warned his disciples not to follow their evil actions (23:1–7, 23).   
In 8:19 a scribe promised to follow Jesus even though doing so would require 
self-renunciation. The scribe must follow the Son of Man by relinquishing present 
status, position, and livelihood to follow him. Jesus condemned the Pharisees and 
scribes for their thirst for status and recognition in 23:6–7, and revealed that their hearts 
are filled with greed
108
 and self-indulgence in 23:25–26, which would indicate the 
scribe’s unwillingness to follow Jesus. The scribe in 8:19 did not commit to following 
Jesus’ obedience to God’s will, since he would then be required to renounce his status 
and position and submit to Jesus’ self-relinquishing lifestyle.109 The scribe had not 
thought out the commitment of discipleship; therefore, he had no comprehension of a 
long-term commitment.  
Kingsbury believes the key evidence against the scribe’s genuine discipleship is 
that Jesus did not call him to become a disciple (as he initiated in 4:18–20, 21–22; 9:9); 
rather, the scribe initiated the desire to follow Jesus himself.
110
 In my judgment, the 
Gospel’s characterization of scribes as persons who reject Jesus and oppose God’s will 
is a stronger argument. Jarmo Kiilungen states, “In der Kingsburyschen Deutung … 
doch künstliche Gegenüberstellung in den Text projiziert wird. Kingsbury ist zu seiner 
Interpretation aufgrund eines Vergleichs von 8:18‒20 mit 4:18‒22 und 9:9 gekommen. 
Es werden aber dabei Texte gegeneinandergestellt, die unterschiedliche Intentionen 
verfolgen.”111 Kiilungen is correct to question whether Kingsbury can adequately 
compare 4:18–22 and 9:9 with 8:18–20 based on their contexts. 
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Kingsbury’s case is stronger when stating that by calling Jesus “Teacher,” the 
scribe has positioned himself “outside” those who are considered followers of Jesus. 
Those who call Jesus “Lord” are usually those “inside” the discipleship circle.112 
Therefore, the scribe is characterized differently from the disciple who wants first to 
bury his father (8:21).
113
 Unlike the scribe who referred only to Jesus as teacher 
(dida/skale), this disciple referred to him as ku/rie. In Matthew, the vocative ku/rie is a 
title given to Jesus by those who had faith in Jesus and responded to him positively (cf. 
8:2–13; 9:28–29; 15:21–28; 17:14–21; 20:29–34), including those who were part of his 
disciple circle (cf. 8:23–27; 13:27; 14:28–30; 16:22; 17:4–8; 18:21–22). In 26:17–25, 
Judas, the one who betrayed Jesus, called Jesus “Rabbi” (r9abbi/; 26:25; also 26:48–49) 
while the other disciples referred to Jesus as ku/rie (26:22). Therefore, the scribe’s 
desire to follow Jesus does not seem genuine.  
The disciple asked Jesus the Son of Man if he could first go and bury his father. 
Even though the disciple’s request seems forceful (e0pitre/pw is in the imperative), this 
command appears to be due to the desire to honor his father.
114
 Therefore, Jesus’ 
disciple deliberately put himself under Jesus’ authority by asking if he could first care 
for his family. The context does not reveal whether this disciple did leave his family and 
follow Jesus. However, the disciple’s reference to Jesus as “Lord” suggests that he was 
prepared to follow Jesus and leave the dead behind. Günther Bornkamm properly 
identifies Matt 8:23–27 as a practical expression of genuine discipleship: “The story 
becomes a kerygmatic paradigm of the danger and glory of discipleship.”115 Genuine 
disciples followed Jesus into the stormy sea (8:23–27) and, when in trouble, called out 
to him as “Lord” for help (8:25). Since the disciple in 8:21 also called Jesus “Lord,” this 
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comparison may substantiate the possibility that he left his father behind and followed 
Jesus into the boat. Matthew’s different characterization of the scribe and the disciple 
seems to highlight the Son of Man’s insistence that genuine disciples follow God’s will 
by abandoning previous attachments of family, status, position, and location in order to 
go where he leads (cf. 4:18–22; 9:9; also 16:24–26; 19:16–30). The call to obey God’s 
will is apparent in Jesus’ missionary commissioning in 10:5–15, 37–39 when Jesus 
insisted that the disciples were not to bring possessions with them and were to place 
missionary work ahead of family members. In this way, Jesus the Son of Man becomes 
the mediator between God’s will and genuine discipleship by instructing the disciples 
what following him entails. A genuine disciple must be willing to abandon all for the 
sake of following Jesus to obey God’s will. The emphasis on God’s will for genuine 
discipleship was highlighted previously in 6:10 and 7:21–23. 
The Son of Man’s statement that he has no place to lay his head in 8:20 serves 
as an invitation to discipleship. To follow after the Son of Man in self-renunciation is to 
experience his grace—a divine opportunity to discover God’s will as mediated through 
Jesus the Son of Man’s own praxis. The decision to receive this grace is dependent upon 
an individual’s response: the scribe appeared to reject the Son of Man’s offer, while the 
genuine disciple seemed to accept his invitation and followed the other disciples into 
the boat.   
The contrast between the titles “Teacher” and “Lord” spoken by the scribe and 
the genuine disciple highlights the Son of Man’s identity. He is the Lord. In the context 
of ch. 8, an emphasis is placed on Jesus’ authoritative word. In 8:8‒9, the statement of 
the centurion regarding Jesus’ authority emphasizes the importance of obedience to his 
word. In 8:16, Jesus cast out spirits by his words. In 8:18, Jesus told his disciples to go 
to the other side and they obeyed his word (cf. 8:23‒28). In 8:26, Jesus spoke a word of 
rebuke against the storm and stilled the wind and waves. Even nature obeyed Jesus’ 
authoritative word. In 8:20, the Son of Man spoke the word—his self-renunciation and 
focus on itinerant ministry demonstrated his obedience. Therefore, genuine disciples 
were to follow his lead. The disciple recognized, at some level, that the Son of Man is a 
person of authority. To come underneath the Son of Man’s lordship would require 
following him first, leaving all behind to enter into genuine discipleship. The Son of 
Man could reveal God’s will to his disciples as they recognized his identity—he is the 
Lord. To follow the Son of Man is to submit to his authority, who reveals God’s will 
that discipleship entails a life of self-renunciation. The Son of Man mediated to his 
disciples that genuine discipleship is an invitation to submit to God’s will—namely, 
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complete self-renunciation of earthly concerns to follow after Jesus in his earthly 
ministry.    
Later in Matthew, the Son of Man’s passion predictions (cf. 16:21; 17:22‒23; 
20:17‒19; 26:2) and his role as the servant who gives “his life as a ransom for the 
many” (20:28 [cf. “the blood of the covenant shed for many for the forgiveness of sins” 
in 26:28]), emphasizes his mission of self-renunciation of worldly interest and 
sacrificing his life to serve others, delivering them from sin. Similarly, the disciples will 
be called to be willing to relinquish not only home but life to follow God’s will (cf. 
16:21‒26). Matthew 8:20 helps to solidify Jesus the Son of Man’s role as the mediator 
of God’s will on earth.  
Matthew 8:18–22 identifies the role of Jesus the Son of Man as mediator of 
God’s will on earth. In Matthew, a genuine disciple of Jesus obeys him by following the 
requirement of self-relinquishment of all earthly attachments in doing the Father’s will 
on earth. By calling Jesus the Son of Man “Lord,” the disciple recognized at some level 
that Jesus was the Lord and, consequently, most likely accepted his invitation of 
grace—to follow him by committing to a life of renunciation. In addition, in light of his 
own upcoming suffering and death, Jesus taught his disciples and the crowds that giving 
up everything and everyone to follow Jesus is required to accomplish God’s will on 
earth. 
 
2.3. God’s Will to Genuine Disciples: The Necessity of Faith (Matthew 9:1‒8) 
2.3.1. Textual Orientation 
Jesus and his disciples entered his own city. Some people brought Jesus a paralytic. 
When Jesus saw their faith, he told the paralytic that his sins were forgiven. Some 
scribes said among themselves that Jesus was blaspheming. Jesus perceived their evil 
thoughts and healed the paralytic to demonstrate that he had authority on earth to 
forgive sins. After Jesus commanded the paralytic to rise up, pick up his stretcher, and 
go home, he did so immediately. The crowds were afraid and glorified God for giving 
such authority to humans. 
 
2.3.2. Synoptic Comparison: Matthew 9:1–8, Mark 2:1–12, and Luke 5:17–26 
The narrative of a paralytic’s need for healing and Jesus’ gift of forgiveness of sins is 
recorded in all of the Synoptic Gospels (Matt 9:1‒9; Mark 2:1–12; Luke 5:17–26). 
However, in Mark and Luke the paralytic is lowered through the roof of the house. Only 
Matthew mentions that the paralytic was brought to Jesus with no mention of his being 
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in a house. The Matthean account of this narrative is much shorter than the others. 
Unlike Mark and Luke, Matthew emphasizes the evil in the scribes’ hearts, does not 
mention the scribes’ claim that only God forgives sins, and places a stronger emphasis 
on the Son of Man’s authority (twice in 9:6, 8). 
 
2.3.3. Exegesis 
Throughout Matt 8–10, the themes of human faith (pi/stiv) in Jesus (8:1–13; 9:18–34) 
and the authority (e0cousi/a) of Jesus as the Son of Man (8:14–17, 23–34; 9:9–13; 10:1–
31) are strongly emphasized. Both provide a broader understanding of Matt 9:1–9. 
Matthew 9:1–2 emphasizes Jesus’ seeing the faith of those who brought the 
paralytic (and possibly the paralytic himself).
116
 In 9:2b–4, Matthew contrasts the faith 
of those who brought the paralytic (and possibly the paralytic himself) with the thoughts 
of evil in the hearts (e0nqumei=sqe ponhra\ e0n tai=v kardi/aiv u9mw~n) of the scribes. Jesus 
affirmed the faith of those who brought the paralytic and believed in his ability to heal, 
and condemned the evil of the scribes who charged him with blasphemy for claiming 
that he could forgive sins. As stated previously, Matthew does not mention that the 
authority to forgive sins comes from God alone. However, God’s authority is implied 
through his negative response to blasphemy by the scribes when Jesus claimed and then 
demonstrated that he has “authority to forgive sins” in vv. 6–7.117 Throughout Matthew, 
the Pharisees, Sadducees, scribes, and teachers of the law are considered unresponsive 
to Jesus; their lack of faith is apparent. They are presented as those who oppose Jesus 
through their negative reaction to him and they encourage others not to believe in him. 
Therefore, the religious leaders are usually portrayed as having evil in their hearts. In 
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12:35, 38–45; 16:4, the religious leaders are representatives of the evil generation due to 
their lack of faith in Jesus as demonstrated in their demand that he perform a sign to 
prove his power and authority. They also represent those whose “hearts [are] far away 
from God” (15:8) due to their hypocrisy and lack of faith. They do not share the 
characteristics of those who respond positively to Jesus by having “justice, mercy and 
faith” (23:23), exhibiting a lack of allegiance to God and his kingdom. This evidence 
accentuates the contrast between those who brought the paralytic and the scribes who 
accused Jesus of blasphemy. In addition, the implication exists that Jesus could see the 
intentions of evil in people’s hearts that led them to sin (e.g., the intentions of lust 
[5:28]; stored treasure [6:21]; and the lack of faith to comprehend and follow the ways 
of the kingdom [13:14–15, 19; 15:8–9; 24:48]). The intentions of the scribes are 
important as they reveal their sin of lack of faith in Jesus’ authority and power. 
The emphasis placed on pi/stiv 118 highlights Jesus’ role as the mediator of 
God’s will on earth. God’s will is mediated through Jesus’ positive reaction to the faith 
of those bringing the paralytic (and possibly the paralytic himself). Their faith led Jesus 
to heal the paralytic and grant the forgiveness of sins. Healing and the forgiveness of 
sins became manifestations of God’s will through the authoritative work of Jesus. Jesus 
taught his disciples/the crowds that having faith is necessary to manifest God’s will on 
earth. The many healing episodes in Jesus’ ministry emphasized the necessity of 
people’s faith. Consequently, faith in Jesus’ authoritative power resulted in the desired 
healing (cf. 8:5–13; 9:20–22, 27–31; 15:21–28). However, several times in Matthew, 
Jesus rebuked (or warned) his disciples because they were acting like ones of little faith 
(o0ligo/pistoi; cf. 6:25–33; 8:25–27; 14:22–33; 16:5–12; 17:14–21). Through Jesus’ 
teaching and praxis he mediated to his disciples that exercising one’s faith is mandatory 
for those who want to follow God’s will.  
The contrast between those who brought the paralytic and the scribes provides 
the essential connection between forgiveness and mercy. Those who brought the 
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paralytic had faith that Jesus could heal him. Jesus, seeing the intentions of their hearts, 
completely healed the paralytic through physical healing and the forgiveness of his sins. 
Within chs. 8–9, people sought Jesus out because of his concern/mercy for the sick and 
had faith in his ability to heal them (8:5–13; 9:18–19, 23–26, 32–33). In contrast, the 
scribes accused Jesus of blasphemy because of their lack of faith in his ability to forgive 
sins
119
 and their lack of mercy towards the paralytic who needed healing. From the 
beginning of the Gospel, Jesus’ ministry of forgiving sins was a manifestation of God’s 
will. In the birth narrative, the angel told Joseph that he was to name his baby Jesus 
because “he will save his people from their sins” (1:21). The ministry of forgiving sins 
is mentioned as the main mission for Jesus’ coming to earth. Therefore, God’s will for 
Jesus’ ministry is demonstrated in his forgiving the sins of the paralytic. In addition, in 
3:2, 6, the ministry of John the Baptist is described as the preaching of repentance, 
leading to people confessing their sins and receiving baptism. In 4:17, the same ministry 
is emphasized through Jesus; he began to preach the message of repentance. From the 
angelic declaration in 1:21 to the comparative ministry with John the Baptist in 3:2, 6 
and 4:17, Jesus’ role on earth was to mediate God’s will through his ministry of 
forgiving sins. Since the culmination of Jesus the Son of Man’s ministry was to save 
people by suffering and dying for humanity, physical healing and the forgiveness of sins 
are manifestations of the Son of Man’s love and mercy for this paralytic. The Son of 
Man mediates his desire for a restored relationship between this paralytic (and all 
humanity) and God the Father through his sacrificial death—the means of forgiveness 
of humanity’s sins (cf. 20:28; 26:28). 120 Similarly, the ministry of forgiveness of sins 
would need to be an integral part of the disciples’ future ministry, which is illustrated by 
Jesus’ insistence that Peter forgive another person seventy times seven (i.e., unlimited 
forgiveness) in 18:21‒35 (and forgiving enemies in 5:43‒46). Forgiving others of their 
sins would reveal to them the love and mercy of Jesus and the Father, culminated in the 
Son of Man’s suffering and death for the forgiveness of sins. Therefore, the Son of Man 
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is the mediator of God’s will to his disciples—forgiving others of their sins would be an 
integral part of the disciples’ mission.    
The comparative response between those who brought the paralytic to the Son of 
Man and the paralytic himself is important. Like those who brought the paralytic to 
Jesus with faith in his healing power, the paralytic demonstrated his faith in Jesus’ 
authority to heal him by obeying Jesus’ commands to take up his stretcher and go to his 
home (v. 7). The responses of those who brought the paralytic and the paralytic himself, 
contrast with the negative reaction of the scribes and accentuate their lack of faith when 
they rejected Jesus the Son of Man’s authority and charged him with blasphemy. 
The other theme brought out in Matt 9:1–9 is the authority (e0cousi/a) of Jesus. 
Jesus demonstrated his authority to forgive sins on earth by healing the paralytic, which 
is emphasized by the imperative verbs used in 9:5–6: “Rise up, walk, take, and go.” 
Jesus’ commands to the paralytic highlighted his authority to heal and forgive sins. The 
paralytic was healed because he obeyed Jesus’ commands—he rose, walked, took his 
stretcher, and went home (vv. 6–7). The focus on Jesus’ directives in 9:6‒7 is similar to 
that in 10:1–31, when Jesus gave his authority to the disciples and commanded them to 
display their message and works to the Jewish and Gentile peoples.
121
 Ironically, the 
scribes who questioned Jesus’ authority in their hearts (9:3–4) are contrasted with the 
religious leaders who recognized his authority while inquiring concerning the source of 
his authority (21:23–27). Jesus the Son of Man’s mission on earth was to bring 
salvation—the forgiveness of sins—to all people for the purpose of restoring their 
relationship with God the Father. The Son of Man mediated the means of a restored 
relationship between God and humanity through his death and resurrection which is 
prefigured in his healing ministry.
122
 The connection between Jesus the Son of Man’s 
healing ministry and ultimately his role in “saving his people from their sins” (1:21) is 
illustrated through the healing of paralytic in 9:1‒8. Through the Son of Man’s 
authority, he physically healed the man’s paralysis and forgave him for his sins (9:2, 6). 
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In Matt 9:9‒13, Jesus’ authority to forgive sins is implied when Jesus chose 
Matthew, a tax collector, to join his disciples. Matthew’s positive response to Jesus’ 
request to follow him is indicated through his obedience to the request (9:9) and in 
sharing a meal with Jesus, his disciples, and other tax collectors and sinners (9:10). 
When the Pharisees criticized Jesus for eating with tax collectors and sinners, Jesus 
appealed to the need to demonstrate mercy (9:12–13). He desired (qe/lw) to be merciful 
toward those who were in need of both physical and spiritual restoration because mercy 
manifests God’s will on earth. Jesus the Son of Man mediated to humans—Matthew, 
the other tax collectors, and sinners present, his ministry of forgiveness of sins which 
would restore a proper relationship between them and God the Father. The Son of Man 
mercifully extended his love and grace to all people, especially those with sinful 
lifestyles. In his ministry, physical healing was a manifestation of his desire to love 
others by forgiving them of their sins and enabling them to participate in the kingdom 
of the heavens (9:13). Therefore, he was fulfilling the answer to his own prayer when 
asking that his Father’s will be done on earth as it already was in heaven (6:13). 
Matthew 9:8b is debated among scholars. Many believe that the phrase “the one 
who gave authority to humans” (to\n do/nta e0cousian tioau/thn toi=v a0nqrw/poiv) 
refers to authority given by God to the disciples.
 123
 This argument is based on the 
dative plural construction toi=v a0nqrw/poiv. Scholars reference 16:19 and 18:18–20 to 
substantiate this position by emphasizing Jesus’ giving authority “to bind and loose on 
earth” to Peter and the other disciples to forgive others in the church when they sin. 
However, other scholars believe 9:8b refers back to Jesus since it appears more tenable 
from the immediate context.
 124
 The dative plural toi=v a0ntrw/poiv more likely refers 
back to Jesus because he is the only one from the immediate context (9:2, 6; also in 
regards to teaching [7:29]) who possessed the authority to heal and forgive sins. In 
addition, the crowds who glorified God when Jesus manifested his authority would have 
seen him as a human gifted by God to do miracles. The crowds were filled with awe as 
they witnessed God’s power manifested through Jesus. Matthew makes several 
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references to God giving Jesus the authority and power to fulfill his work on earth.
125
  
From the context of 9:1‒8, it appears untenable for the crowds to glorify God for giving 
such authority to the disciples when only Jesus healed the paralytic and demonstrated 
the authority to forgive sins. In 9:8, the crowds worshiped God because of his 
authoritative power resident in Jesus the Son of Man. God the Father sanctioned the Son 
of Man with the authority to forgive sins. Therefore, the ability to heal illustrated the 
Son of Man’s divine authority to offer forgiveness to sinners and caused the crowds to 
stand in awe of God and worship him for giving his authority and power to Jesus. 
Similarly, Jesus would mediate God’s authority and power given to him to his disciples 
so they could be empowered in their ministry (e.g., 10:2). The Son of Man’s ministry of 
forgiveness of sins would bring glory to God when people received salvation (i.e., his 
grace and mercy), and when he was fulfilling God’s will for his earthly ministry 
climaxing in his death and resurrection (cf. 16:21; 26:24, 26-28, 54, 56). Similarly, the 
Son of Man mediates to his disciples that it would be necessary to follow God’s will in 
their future ministry by forgiving others of their sins, and preaching a message of 
forgiveness and salvation made possible through Jesus’ death and resurrection (10:7, 
27; 24:14; 28:18‒20).  
The dative plural construction of toi=v a0nqrw/poiv in 9:8b is not easily 
understood. However, the crowds had a limited understanding of Jesus; they did not 
view him as divine but only as human. By classifying Jesus with human beings, the 
crowds left him open to the scribes’ charge of blasphemy in v. 3126 and saw him only as 
a prophet (21:46), a God-ordained teacher (7:28–29; 22:33), as one empowered by God 
to heal and cast out demons (9:32–33; 12:22–23; 14:13–14), or the promised Messiah 
(12:22–23)127 but not as God himself. Therefore, Matthew might be highlighting the 
crowd’s limited understanding of Jesus’ identity, which is more clearly revealed to his 
disciples later in the Gospel after his resurrection (cf. 10:23;16:28; and 28:18–20). God 
the Father gave the Jesus the Son of Man authority to forgive sins on earth, which 
relates directly to his calling to save his people from their sins (1:21) through his 
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upcoming suffering and death (20:17‒19, 28). Even though 9:8b refers to Jesus and not 
his disciples, it is implied that the ministry of forgiveness of sins will be extended to his 
disciples in their present and future ministry (cf. 18:21‒35; 28:18‒20), and will be 
central in their future proclamation of the effects of Jesus’ death and resurrection (i.e., 
the grace of a restored relationship with God the Father). Therefore, Jesus the Son of 
Man is the mediator of God’s will for his present and future disciples.      
God’s will was mediated through the Son of Man in relationship with the faith 
of those who brought the paralytic for healing (and possibly the paralytic himself), and 
in Jesus’ authority, which healed the paralytic through his spoken word (see 8:5–10, 
13). Jesus taught the disciples, crowds, and the scribes that faith in Jesus’ works is 
necessary to manifest God’s will on earth. Jesus mediated God’s will by revealing 
through his miraculous work and teaching that genuine disciples must have faith if they 
are to accomplish God’s will. The ones who brought the paralytic (and possibly the 
paralytic himself) demonstrated the kind of faith that enabled Jesus the Son of Man to 
use his authority to heal the paralytic and forgive him for his sins. The Son of Man’s 
mission to “save his people from their sins” (1:21) through his preaching of repentance 
(4:17) and in his upcoming suffering and death (e.g. 16:21; 20:28; 26:28) accentuates 
his mercy and grace towards humanity, and mediates the kind of ministry he called his 
present and future disciples to practice (e.g., 18:21‒35; 5:43‒48; 28:18‒20). Once the 
paralytic got up, picked up his stretcher, and went home, he was completely restored. 
 
2.4. God’s Will to Genuine Disciples: Faithfulness in Following after Jesus the Son of 
Man (Matthew 10:16–23) 
2.4.1. Textual Orientation 
Jesus saw the need to commission his disciples to join him in his ministry (9:36–38; 
10:1–2). He gave them the authority to exorcise unclean spirits and heal the sick (10:1). 
Then, he sent them out into Israelite cities and towns to minister, yet in time they also 
ministered among the Gentiles (10:5–18). Throughout ch. 10, Jesus instructed his 
apostles how to engage their culture in ministry and described the inevitable oppression 
and persecution that would occur as a consequence of obeying his instructions (10:16–
31). The last part of the chapter focuses on Jesus’ insistence on fidelity to himself and 
the ministry to which he called them (10:32–40). 
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2.4.2. Synoptic Comparison: Matthew 10:16–23, Mark 13:9–13, and Luke 
21:12–19 
Matthew 10:16–23 has some similarity to Mark 13:9–13 and Luke 21:12–19; however, 
the author of Matthew has a different agenda. Mark and Luke have an eschatological 
focus (i.e., Jesus’ instructions are for the future ministry of the disciples in preparation 
for the eschaton). Mark and Luke focus on the signs of the eschaton and the call to 
faithfulness in preparation for the future coming of the Son of Man. Matthew 10:1–42 
focuses on genuine discipleship—what is necessary to fulfill God’s will on earth in the 
disciples’ present and future ministry.128 Only Matthew records the Son of Man 
reference in 10:23. Mark 13:9–13 and Luke 21:12–19 emphasize the future results of 
discipleship, while Matt 10 emphasizes the present requirements of discipleship, which 
will have ramifications in the near future. These present ministry requirements are 
located in other contexts in Mark and Luke. Even when a future-oriented outlook is in 
view in 10:16–23 (note the future indicative verbs) an eschatological future regarding 
the eschaton is not considered. Rather, the focus is on the disciples’ ministry in the near 
future after Jesus’ death and resurrection when the disciples will receive further 
instructions relating to their universal commission to all the nations (28:18–20). When 
Matthew refers to Jesus’ parousia, descriptions of Jesus’ exaltation are accentuated: 
“glory,” “coming with his angels,” and “on the clouds of heaven” (13:36–43; 16:27; 
19:28; 24:30–31, 44; 25:31). Matthew’s eschatological discourse is reserved to ch. 24, 
where Jesus teaches about the events prior to his return and his parousia at the end of 
the age. However, all of these eschatological cues are absent in 10:23.  
 
2.4.3. Exegesis 
The warning of persecution in 10:16–23 is intended to encourage the disciples’ 
faithfulness to God’s will through their reliance on the “Spirit of their Father” as a 
witness before both Jews and Gentiles (10:18–20). The promised reward of salvation 
for endurance to the end (10:21–22) encouraged the disciples to obey God’s will, as 
Jesus adhered to his Father’s will (10:24–25). In 10:23, Jesus told his disciples that they 
would not minister in all the cities of Israel before the Son of Man returned. The 
encouragement to endure in their appointed ministry (10:22) makes sense in light of 
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 Douglas R. A. Hare correctly states that Matthew provides a different meaning to Mark 13:9–
13. Mark focuses on the persecution of Christians during the period of messianic woes during the 
eschaton. However, Matthew de-eschatologized this passage by emphasizing that Christian persecution is 
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10:23. Faithfulness in obeying God’s will was more important than the inevitable 
persecution and possible death the disciples would face (10:16–22, 26–31, 38–39). 
Jesus commanded his disciples to endure in God’s will onto death. After Jesus’ death 
and resurrection (10:23), he will come back and give his disciples further instructions 
on their ministry to all the nations (cf. 28:18–20).129 
Scholars debate the meaning of 10:23. Many interpret Jesus’ coming 
eschatologically, referring to his parousia, because, in their estimation, the author of 
Matthew relied on Mark 13:9–13 and Luke 21:12–19 since these accounts focus on 
Jesus’ eschaton.130 Others interpret Jesus’ coming non-eschatologically. Jesus will come 
again sometime within the disciples’ lifetime before the parousia. Scholars have argued 
five different views regarding a non-eschatological interpretation to Jesus’ coming in 
10:23: (1) It refers to the Jewish and Gentile apostolic mission occurring concurrently 
until the end of the world;
131
 (2) it refers to Jesus’ presence returning to the disciples 
during his lifetime;
132
 (3) it refers to Jesus’ return after his resurrection when a new era 
of the church/discipleship is inaugurated;
133
 (4) it refers to the coming of the Spirit at 
Pentecost (cf. Acts 1:8);
134
 and, (5) it refers to the judgment on Jerusalem and the 
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destruction of the temple in AD 70.
135
 After his resurrection, Jesus will return to his 
disciples and will inaugurate a new era of the church/discipleship (option 3), as the 
Jewish and Gentile mission expands to the ends of the earth until Jesus’ parousia. Jesus 
will be given all authority by his Father in heaven and, after his resurrection, will 
commission his disciples to continue his mission by taking their ministry to all the 
nations (cf. 28:18‒20) through his power and authority unto the end of the age.136 
Matthew’s eschatological cues regarding the Son of Man’s future coming (i.e., 
“glory,” “coming with angels,” and “on the clouds of heaven”) are absent in 10:23. In 
addition, Matthew reserves the future eschatological return of Jesus the Son of Man for 
Matt 24. Therefore, the context in ch. 10 and broader book context suggest that one 
should interpret 10:23 non-eschatologically. A comparison between Jesus’ and the 
disciples’ ministries in ch. 10 is essential for understanding these important instructions 
given to Jesus’ disciples (especially emphasized in 10:24–25). In chs. 4, 8, and 9, Jesus’ 
preaching and healing ministry is synonymous with that of the appointed ministry of his 
disciples in ch.10. The persecution of the disciples in 10:11–15 (by the Jews) and 
10:16–23 (by Jews and Gentiles; note also 5:10–12) is inevitable for any follower of 
Jesus who is committed to following Jesus in obeying God’s will (10:32–40). In 
addition, in 10:38–39 the disciples are called to “take up their crosses and follow him” 
even onto death. In 16:13‒28, Jesus the Son of Man explicitly connected the disciples’ 
inevitable persecution with his own suffering and death.
137
 Eung Chun Park helpfully 
connects the inevitable persecution of Jesus’ disciples in 10:16–33 with Jesus’ passion 
predictions by discussing the three verbs mentioned in this section for suffering and 
persecution, namely, paradido/nai, diw/kein, and a0poktei/nein. Park notes an implicit 
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echo of these three dangers—paradido/nai, diw/kein, and a0poktei/nein—in the three 
passion predictions of Jesus (16:21–23; 17:22–23; 20:17–19) and as presented in the 
passion narrative: paradido/nai (27:2, 26), paqei=n (27:27–31), and a0poktei/nein 
(27:33–37, 45–54). The only difference is in the use of diw/kein instead of paqei=n in 
10:23. According to Park, a parallel exists between Jesus’ suffering and death and that 
of his disciples, emphasizing the solidarity between Jesus and his disciples.
138
 Similarly 
to Jesus, suffering and persecution is inevitable for disciples who follow God’s will on 
earth.  
A significant parallel exists between 10:16–23 and 24:9–14. The following 
terms and phrases are found only in these passages: (1) paradw/sousin (10:17; 
24:9);
139
 (2) e1sesqe misou/menon u9po pa/ntwn … dia\ to\ o1noma/ mou (10:22; 24:9); and, 
(3) o9 de\ u9pomei/nav ei0v te/lov ou[tov swth/setai (10:22; 24:13). This comparison 
between chs. 10 and 24 has led some scholars to argue that 10:23 refers to the Son of 
Man’s parousia.140 Others believe 10:16–23 refers to the present and/or near future 
ministry of the disciples.
141
 The contexts of chs. 10 and 24 are different. The future 
indicated in 10:16–23 refers to the period after Jesus’ resurrection as the disciples will 
continue the ministry of Jesus (28:18–20). Before Jesus’ eschatological return, the 
disciples will face persecution (and death) by both religious and political leaders, 
especially as they spread the gospel among the Gentiles. Persecution, suffering, and 
death will occur among family members, and hostility and hatred toward the disciples 
will increase. The call to endurance is for both the near future, between the Son of 
Man’s resurrection and the eschaton (10:22), and immediately prior to the eschaton 
(24:13). The gospel will be preached in some of the cities of Israel after the Son of 
Man’s resurrection (10:23) but will reach throughout the entire world to all the nations 
(28:18–20) before the Son of Man’s parousia (24:13–14). In addition, in 10:16–23, no 
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mention of false prophecy or false christs exists, nor of wars or rumor of wars. All of 
these future events are described in the more distant future of 24:9–14. Therefore, the 
similarities between chs. 10 and 24 do not indicate the same future time is being 
envisioned: one is a near future (10:23; 28:18–20) and the other is the eschaton (24:9–
14).  
The parallel ministries of Jesus the Son of Man and his apostles emphasize God 
the Father’s grace and mercy to others. The apostles were called to go to the lost sheep 
of Israel and preach that the kingdom of the heavens was near (9:35‒38; 10:6‒7) and to 
testify of the good news before governors and kings (10:18‒20, 23). The apostles’ 
preaching ministry parallels Jesus and John the Baptist who proclaimed a message of 
repentance for the forgiveness of sins (3:2, 6; 4:15‒17). The purpose of their ministry 
was to urge people to repent of their sins and have a restored relationship with God the 
Father. Like Jesus and John the Baptist, the apostles’ commitment to such a ministry 
would result in suffering and possible death from preaching the gospel message (10:21‒
22, 28, 38‒39). Similarly, the Son of Man’s upcoming suffering and death would offer 
the most complete expression of God the Father’s grace and mercy, as it would ransom 
people from their sins (i.e. provide forgiveness for human sin) and restore a relationship 
with the Father in the heavens (cf. 1:21; 20:28; 26:28). Jesus the Son of Man is the 
mediator of God the Father’s grace and mercy to human beings through his message of 
repentance and his sacrificial suffering and death. He is also the mediator of God’s will 
on earth—calling his apostles to share his ministry of preaching the message of 
repentance and the forgiveness of sins to others.      
The disciples will accomplish God’s will on earth if they faithfully adhere to the 
instructions of Jesus as given in ch. 10. These instructions are grounded in the Gospel’s 
important theological motif of discipleship. The strong comparison between the 
disciples’ mission with Jesus’ ministry emphasizes that Jesus mediates God’s will on 
earth for his disciples. As the disciples follow Jesus’ example and ministry objectives, 
they will accomplish God’s will in reaching the Jews and Gentiles throughout his world. 
Without Jesus’ revelation mediated through his instructions and example, the disciples 
would not be able to fulfill God’s will for their appointed ministry. The apostles and 
Jesus (John the Baptist) have a similar ministry—proclaiming a message of repentance 
for the forgiveness of sins because the kingdom of the heavens is near. God the Father’s 
grace and mercy is emphasized through this message of repentance and forgiveness. In 
addition, the Son of Man’s upcoming suffering and death culminates the message of 
forgiveness of sins through offering himself as a ransom for the many and, 
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consequently, restoring one’s relationship with God. The Son of Man mediates God the 
Father’s grace and mercy through his sacrificial death and mediates God’s will to the 
apostles—their ministry will include preaching the message of repentance for the 
forgiveness of sins. The Son of Man will appear to his disciples again on earth after his 
death and resurrection to give them further instructions about their future ministry. The 
disciples will not have traveled throughout the Jewish cities before this reunion with 
Jesus (10:23; also 28:18–20142).  
 
2.5. God’s Will to Genuine Disciples: The Revelation, Call, and Response of God’s 
Salvific Plan (Matthew 11:1–19) 
2.5.1. Textual Orientation 
In Matt 11, Jesus spoke to the crowds and the disciples about John the Baptist. He 
compared his ministry with that of John the Baptist and specifically emphasized Jewish 
rejection of their ministries. Jesus claimed that if the Gentiles had the knowledge the 
Jews did, they would have repented of their sins. The Jews would persecute the 
disciples and Jesus’ followers as they obeyed Jesus’ instructions on being his genuine 
disciples. However, Jesus encouraged those who would be persecuted by calling them 
to continue following him. 
 
2.5.2. Synoptic Comparison: Matthew 11:1–19 and Luke 7:18–35; 10:13‒15, 
21‒22  
The discussion of the ministries of John the Baptist and Jesus in Matt 11:1–19 is almost 
identical with Luke 7:18–35 and absent in Mark. The difference between Matthew and 
Luke is best understood through the surrounding context, which emphasizes the 
different agendas of each Gospel writer. Matthew 10 stresses the persecution that Jesus’ 
disciples would experience as they continued Jesus’ ministry to other Jewish cities. 
Those who rejected the disciples’ ministry essentially rejected Jesus. Throughout this 
chapter, Jesus the Son of Man encouraged his disciples to endure the persecution and 
                                                 
142
 I have already made the connection between Matt 1:21 and the Son of Man. The connection 
between Matt 28:18‒20 and Jesus as the Son of Man is accentuated in his “authority in heaven and on the 
earth.” In 9:1‒9, Jesus the Son of Man has authority on earth to forgive sins and the authoritative power 
to heal. The crowds feared him and glorified God because of his authority. In addition, in 8:18‒27, the 
Son of Man demonstrated his self-relinquishment of a secured residence by taking his genuine disciples 
with him on the boat. When a great storm threatened the lives of the disciples, they called upon the Son of 
Man (i.e., the Lord) for help. Once he rebuked the winds and lake, they were amazed and recognized his 
authority over God’s creation. Finally, later in 16:28, Jesus told his disciples that they would not die until 
they see the Son of Man coming with his kingdom, which I will argue in ch. 3, referring to the events 
after his resurrection (cf. 28:1‒10, 16‒20).  
 
  59 
 
suffering in order to experience the salvation promised to those who chose to follow and 
remain loyal to him (10:21–23). The theme of persecution and suffering in Matt 11 
surfaces in the note that John the Baptist was in prison while Jesus and the disciples 
engaged in itinerant ministry (i.e., preaching, teaching, and performing miracles). 
Throughout Matt 11, the emphasis on the Jewish leaders and people rejecting Jesus and 
his disciples’ ministry is continued from ch. 10, highlighting the strong contrast 
between those who reject and accept Jesus’ itinerant ministry. However, in Luke the 
focus is on Jesus’ healing miracles—the healing of the centurion’s slave (7:1–10) and 
the raising of the widow’s dead son (7:11–17), along with the attention given to Jesus’ 
miraculous works (7:21–22), with no mention of the persecution of Jesus or his 
disciples. The point of comparison between Matthew and Luke is the response of 
rejection to Jesus’ ministry from the Jewish people. However, much more space is 
given to this important issue in Matt 11 than in Luke 7.
143
  
Luke 10:21‒22 includes the material in Matt 11:25–27 but not 11:28‒30. 
However, Luke 10:21‒22 is part of Jesus’ missionary discourse in ch. 10, whereas in 
Matthew, missionary instructions are given in the preceding chapter (Matt 10). While 
Matt 11 continues Jesus’ missionary discourse from ch. 10, the emphasis in ch. 11 is 
persecution in light of the ministries of Jesus and John the Baptist. Luke 10:21‒22 
serves as Jesus’ response to the 72 disciples who were excited over having authority 
over demons. Instead of rejoicing over their power over demons, Jesus taught them to 
celebrate over their salvation (10:17‒21). Jesus then praised his Father for the message 
of salvation he revealed to them and their acceptance of the good news (10:21‒22). The 
unique contribution of Matt 11:28‒30 provides a different agenda and focus from what 
is recorded in Luke 7:24–35. Jesus’ compassion for the persecution the disciples would 
face by the Jews is accentuated. It emphasizes the fuller, more complete understanding 
of God’s will mediated through Jesus the Son of Man’s message and deeds. The 
disciples would find rest for their souls as a result of their acceptance of Jesus’ revealed 
message of salvation. Luke does not mention Jesus’ role as mediator of the revelation of 
rest for one’s soul in this new era of salvation history. In addition, Luke 10:13‒15 
includes the woes to the Jewish cities in Jesus’ missionary discourse to the 72, 
particularizing his general claim of rejection to their message in 10:10‒11. However in 
Matthew, the condemnation of Jewish cities immediately follows the Jewish (and their 
religious leaders) rejection of the Son of Man and John the Baptist (11:18‒24), and is 
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 This theme of response to (and especially rejection of) Jesus the Son of Man’s ministry is 
important to Matthew and is carried over into ch. 12.  
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part of Jesus’ missional instructions in ch. 10. Both Luke and Matthew mention the 
contrast between the unbelieving Jewish cities and Gentile cities that would have 
believed in Jesus’ message. 
 
2.5.3. Exegesis 
Matthew 11:1–19 is a literary unit connected by an inclusio—opening with the “works 
of Christ” (e!rga tou= Xristou=) in 11:2 and ending with the statement “wisdom is 
justified by her works” (e0dikaiw/qh h9 sofi/a a0po\ tw~n e1rgwn au0th=v) in 11:19. These 
works include Jesus’ deeds (i.e., miracles) and message (i.e., preaching, teaching, and 
evangelism; 11:4–5; also 10:7–15, 27). The inclusio connects Jesus as the Christ with 
Jesus as the Son of Man. In other words, Jesus the Son of Man is the Christ spoken 
about in 11:2 who does the ministry (i.e., miracles, preaching) on earth. The works of 
Christ spoken about in 11:5 are associated with the marginalized of society (i.e., the 
blind, crippled, lepers, deaf, and poor) and, similarly in 11:19, the Son of Man’s works 
include a relationship of hospitality and friendship with the tax collectors and sinners 
who were hated and ostracized by society. The inclusion implies that part of Jesus’ 
ministry is to associate with tax collectors and sinners, so they might hear and respond. 
One cannot dismiss this intentional connection by disassociating Jesus the Christ from 
Jesus the Son of Man. Therefore, as o9 Xristo\v, the Son of Man is the Messiah, the 
Anointed One who was empowered by the Holy Spirit as the Son of God (cf. 2:4, 15; 
3:16‒17), and uses his authoritative power to call all humanity to hear and respond to 
his message and works—especially in his ministry to forgive the repentant of their sins 
(11:20‒24). 
The theme of persecution in ch. 10 continues in ch.11 and is particularly 
accentuated through the rejection of John the Baptist (11:2, 18) and Jesus the Son of 
Man (11:19). The Jewish people and leaders, crowds, and Gentiles were given the 
choice either to accept or reject John the Baptist and Jesus’ ministry, and the common 
response was rejection. A strong indication of rejecting Jesus’ ministry is found in 
11:12. This highly disputed passage has resulted in two different interpretations of this 
verse by interpreting bia/zetai either in the middle-intransitive voice or in the passive 
voice. If taken in the middle‒intransitive voice, it indicates that the kingdom of the 
heavens is being accepted and a great emergence of believers would enter into the 
kingdom of heavens and receive salvation. Since John the Baptist, the kingdom of the 
heavens is breaking in irresistibly, and the people (the followers of Jesus) seize it 
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eagerly.
144
 If taken in the passive voice, it would indicate one of two things. First, the 
hearers of the word inflict violence on the kingdom of God; it is violently coveted or 
accepted. People overcome all obstacles that separate them from the kingdom of God. 
This position ignores the negative connotations of bia/zomai/ baisth/v (passive tense–
positive voice).
145
 The alternative is that the kingdom of the heavens suffers violence; 
violent people take possession of (i.e., try to harm) it. Scholars think violence might 
occur by the Zealots and/or the opponents of Jesus and John the Baptist (e.g., Satan, 
Herod Antipas, the Jewish leadership). Since John the Baptist, violence has been done 
to the kingdom of the heavens; it is being rejected through a great emergence of 
persecution in regard to Jesus’ ministry and, consequently, his disciples (i.e., deeds and 
message [passive tense‒negative voice]).146 The problem with interpreting bia/zetai in 
the middle‒intransitive or passive tense‒positive voice is that it ignores the statement 
“violent people seize it” (biastai\ a9pa/zousin au0th/n), which immediately follows 
bia/zetai, a negative phrase emphasizing violent people.147 Interpreting bia/zetai in the 
passive tense‒negative voice is the best way to read this verse based on the context of 
Matt 10–12 and the Gospel as a whole. The Pharisees, scribes, and the Jewish people 
predominantly rejected Jesus the Son of Man’s ministry, eventually leading to his 
suffering and death (Matt 26:1–2). In 11:6, Jesus pronounced a blessing on those who 
accepted his ministry and refused to “take offense at me” (skandalisqh=| e0n e0moi/). The 
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verb skandali/zomai is commonly used in Matthew (17 times),148 and in all instances it 
is used negatively. Skandali/zomai is used in three basic ways: (1) relating to people 
who reject Jesus’ message and way of life (i.e., 16:23; 26:31, 33), (2) indicating people 
who cause others to sin or reject Jesus (i.e., 13:41; 17:27; 18:6‒7), and (3) specifying 
people who sin (i.e., 5:28‒30; 13:21; 18:8‒9; 24:10). Each use emphasizes a rejection of 
Jesus’ ministry or a desire to cause other people to dismiss him. In Matthew, rejection 
relates to persecution that is violently opposed to the kingdom of the heavens and to the 
works and message of John the Baptist and Jesus. The danger of rejecting Jesus’ works 
and message throughout ch. 11 (especially in 11:20–30) and the placement of Jesus the 
Christ the Son of Man and John the Baptist in 11:1–19 is intentional.  
In 11:1–11, Matthew mentions that God divinely appointed both Jesus (11:1–6; 
3:13–17; 4:11b–17) and John the Baptist (11:7–11) to itinerant ministry. By referring to 
Jesus as Christ (Xristo/v), Matthew is identifying Jesus the Son of Man as the 
Anointed One, Messiah of God. By highlighting the prophecy of Mal 3:1 and 4:5, 
Matthew stresses that John the Baptist was greater than all prophets because he was sent 
by God himself (“I myself send” [e0gw\ a0poste/llw]; 11:10a) to “prepare the way” for 
Jesus the Christ (11:10b) and was divinely sanctioned as “the Elijah, the one who is to 
come” (11:14). Standing in contrast with Jesus and John the Baptist are those who 
rejected them (11:16–19). By rejecting John the Baptist and Jesus, they rejected God 
and his will. As divinely appointed ministers, John the Baptist and Jesus were aligned 
with God’s will. With regard to 11:16–19, scholars have presented three different 
interpretations of the identity of “this generation.” First, this generation is compared not 
with a group of children but with all people. People are not agreeing—some want to 
play a wedding, some a funeral.
149
 Second, this generation is compared with the 
children calling out: They wanted to give orders, have authority, and be in control. John 
the Baptist and Jesus refused to play by their rules, which do not fit this new day of 
salvation.
150
 Third, along with the majority of scholars, a better understanding of this 
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generation is to identify them as those who rejected John the Baptist and Jesus.
151
 The 
parable of 11:16–17 envisions these children as sitting and refusing to dance or mourn 
when Jesus’ and John the Baptist’s messages and works were revealed. When Jesus 
displayed or preached the message of joyful hope (e.g., salvation through repentance 
and the forgiveness of sins), this generation refused to join in and accept it (e.g., Jewish 
cities; 11:20‒21). When John the Baptist preached his message of judgment on the 
sinful and unrepentant, this generation ignored the warnings and refused to repent of 
their sin and change their ways (3:1–12). John the Baptist’s preaching caused this 
generation to say he had a demon (a strong form of rejection). As the Son of Man, 
Jesus’ desire was to embrace all people, especially sinners, which caused this generation 
to reject and condemn his actions by calling him a sinner (a strong form of rejection; 
9:9–13). John the Baptist’s and Jesus’ ministries caused John the Baptist’s 
imprisonment and subsequent death (14:1‒12) and Jesus’s rejection and eventual 
suffering and death (e.g., 12:1‒14).152 However, by faithfully fulfilling their ministries, 
John the Baptist and Jesus demonstrated their complete submission to God’s will. 
Matthew 11:16‒19 can be compared with 7:21–27. Since John the Baptist and Jesus 
were committed to their divinely appointed ministries, they represented those who “do 
the will of [the] Father in the heavens” (7:21, 24–25). However, those who rejected 
John the Baptist’s and Jesus’ ministries (e.g., the religious leaders; cf. 23:28) can be 
compared to those who say, “Lord, Lord,” but prove by their dismissal of God’s 
ministers that they did not follow the will of the Father (7:22–23, 26–27). Jesus the Son 
of Man’s role is as the mediator of God’s will on earth. Jesus’ embracing of tax 
collectors and sinners as his friends (also 9:9‒13) in spite of the rejection he endured 
demonstrated his desire to live in complete submission to the Father’s will. Accepting 
sinners as recipients of the gospel message is what necessitates the disciples’ mission 
(Matt 10). 
The role of Jesus as mediator of God’s will is stressed in 11:19–30. In 11:19–24, 
Jesus mediates God’s will primarily through his works (e1rgwn). Through his message 
and works, he revealed to those who were willing to “hear and see” (11:4, 15, 22–24) 
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true “wisdom that is justified” (e0dikaiw/qh h9 sofi/a). Jesus’ works were displayed in 
two ways. First, Jesus was a friend to tax collectors and sinners (11:19). In 9:9–13, 
Jesus accepted an invitation by Matthew the tax collector to associate with his friends, 
fellow tax collectors, and sinners. The Pharisees criticized Jesus’ actions, which, 
ironically, led him to teach the Pharisees and the disciples the meaning of Hos 6:6: “I 
desire mercy and not sacrifice.” The verb qe/lw in Hos 6:6153 could be interpreted “I 
will” instead of “I desire.” God’s will is manifested through deeds of mercy. Jesus the 
Son of Man’s ministry to tax collectors and sinners is one way he mediated God’s will 
both to his disciples, and to Jewish and Gentile peoples.
154
 In 11:19, Jesus declared his 
desire to minister and befriend tax collectors and sinners was grounded in God’s will 
and, therefore, was the wisdom which justified his works. Jesus’ reference to teaching 
wisdom is reiterated by the same imperative verb, learn (ma/qete), used in 9:13 and 
11:29. Both texts highlight Jesus’ authoritative desire to teach God’s will on earth, so 
that the misguided teaching and praxis of the Pharisees would be replaced by the 
wisdom Jesus offered.
155
 In addition, Jesus performed miracles (duna/meiv) to lead 
people to repentance (11:20–24). Jesus criticized the (Jewish) cities that rejected his 
works and refused to repent of their sins. Through his miracles, Jesus mediated God’s 
will for people by providing opportunity for them to witness his works and repent of 
their sins. The Jewish cities of Chorazin, Bethsaida, and Capernaum are examples of 
those who saw Jesus’ miraculous deeds yet refused to repent of their sins. However, the 
wicked Gentile cities of Tyre, Sidon, and Sodom would have repented (meteno/hsan) of 
their sins and would have remained (e1meinen) faithful to Jesus if given the same 
opportunity as the Jews. In contrast, the Jewish cities rejected Jesus’ miraculous works 
and in the future will be judged with greater severity than the wicked Gentile cities. In 
Matt 11, tax collectors, sinners, and wicked Gentile cities are representative of those 
who would accept Jesus and are contrasted with the scribes, Pharisees (cf. 9:3–4, 11–12, 
14), and Jewish cities that rejected Jesus (11:20–24). The emphasis on Gentile reception 
of Jesus and his ministry is prominent (e.g., 8:5–13; 12:41–42; 15:21–28). 
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eschaton through his parable of the fig tree (cf. Mark 13:28). Luke does not include this conjugation of 
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The Son of Man’s acceptance of the marginalized in 11:5, 19 (and Gentiles in 
11:21) highlights his desire to extend God’s grace and mercy to them. He fulfilled 
God’s will by preaching the good news of grace and mercy to sinners (9:13 [1:21; 
4:17]). His deep concern that people repent of their sins and receive salvation is 
accentuated in 11:21 and in his concern to give the burdened rest for their souls in 
11:28‒30. It is ironic that the Son of Man (i.e., Son of Humanity) is accused by the 
religious leaders of being a “human” (a1nqrwpov) who ministered to sinners, when the 
purpose of his association with humanity was to lead people to repent of their sins and 
have a restored relationship with God (11:19, 21‒24). The Son of Man mediates God’s 
will to his disciples in two ways: 1) the message of repentance must be shared with 
sinners so that they may have an opportunity to receive his grace and mercy, and 2) for 
them to associate with sinners (i.e., embracing the ostracized of society) so sinners 
might repent of their sins and receive salvation. 
In 11:11, John the Baptist is contrasted with the little ones (mikro/terov) in the 
kingdom of the heavens. These little ones are considered greater than John the 
Baptist.
156
 In ch. 11, the little ones are grouped alongside the infants (nhpi/oiv) (11:25). 
John the Baptist and these little ones/infants received divine revelation, but the more 
complete revelation of God’s will was mediated through Jesus and given only to these 
little ones/infants. The only way to know the Father and, consequently, his will is 
through Jesus the Son of Man (11:25–27).157 The identity of the little ones is disputed. 
Three interpretations have been argued. First, Jesus, in reference to his humility, or 
being younger than John, or as being John’s disciple, was specifically referring to 
himself.
158
 Second, the term refers to anyone in the coming kingdom of heaven. A 
contrast exists between the present state of the greatest with the future state of the least 
in the coming kingdom.
159
 Third, the term refers to anyone now in the kingdom of 
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heaven. John led his followers up to the verge of the new order initiated by Jesus, but he 
could not enter.
160
 Matthew 11:11 includes John the Baptist in the new era of salvation 
where the fullness of revelation is given to the little ones. Anyone who accepts Jesus’ 
ministry in the present and/or the future is included among the little ones (i.e., 
disciples). The little ones receiving Jesus’ ministry is substantiated in 18:1–14. Jesus 
warned against anyone who causes these little ones to fall (skandali/sh|0) as a result of 
their trust in and acceptance of Jesus (cf. 11:6; 18:6–7) or who might look down on 
them (18:10). Jesus stressed that God’s will is for none of these little ones to perish.161 
Jesus the Son of Man mediates his Father’s will by presenting these little ones 
positively, in order to urge sinners to accept his grace and mercy as well (e.g., 11:19, 
21, 23).  
In 11:25–27, the infants are contrasted with the wise and intelligent. The identity 
of these two groups of people as understood from the context of ch. 11 is clear: the little 
ones (and infants) were those who accepted Jesus’ ministry (e.g., present and future 
disciples of Jesus; cf. 4:18–25; 5:1, 20; 7:21; 8:18–23; 9:9–13, 37–38; 10:1–42; 13:16‒
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17),
162
 while the wise and intelligent are those (e.g., Pharisees, scribes, teachers of the 
law, and at least some of the crowds; cf. 5:17–20; 6:1–8, 16–18; 7:24–29; 9:3–8, 10–13, 
32–34; 13:1‒2, 10‒15) who refused to accept Jesus’ ministry because it did not fit 
within their prescribed paradigm accentuated in the law and teachings of the elders. In 
addition, they are described as those whose teaching and lifestyle might cause people to 
fall from their faith (cf. 23:1–2, 13–15). The lack of acceptance of Jesus’ ministry 
causes these things (tau=ta; i.e., revelation of God’s will) to be hidden from the wise 
and intelligent. However, those who have accepted Jesus’ ministry were able to have 
these things revealed to them.
163
 In 11:27, a more complete revelation of the new era of 
salvation is discussed in greater detail (note the repetition of a0pokalu/ptw in vv. 25, 
27). Without a fuller revelation of God’s plan of salvation, no one can understand his 
will.
164
 Therefore, Jesus the Son of Man is the only mediator between God the Father 
and the little ones/infants. Without Jesus’ mediation, saving knowledge of the Father is 
not possible.
165
 In 11:19, Jesus the Son of Man’s wisdom is exemplified by what is 
displayed and proclaimed through his ministry. Tax collectors and sinners are 
representative of those who hear and see (see also 11:4–5, 13–15, 20–24) Jesus’ 
message and deeds and accept them; they are part of these little ones/infants who will 
become Jesus’ followers. In 11:27, Jesus’ wisdom (cf. 11:19) is clearly particularized. 
The revelation of this new era of salvation will be given to those who accept Jesus’ 
ministry—God the Father’s will of his salvific plan given to Jesus, which is greater than 
John the Baptist’s incomplete message (11:11).  
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 This view is also argued by Wim Weren where he identifies nhpi/oiv as Jesus’ disciples. He 
states, “Nepioi also has a figurative sense in Matt 11:25. Children are recipients of God’s revelation. Jesus 
is referring to his disciples and contrasting them with the wise and understanding” (“Children in 
Matthew: A Semantic Study,” Con 2 [1996]: 55). 
163
 The verb a0pokalu/ptw is only found in one other place in Matthew, 16:17, where Peter was 
blessed by Jesus for correctly identifying him as “the Christ, the Son of the living God.” Peter’s response 
is credited as divine revelation since the Father in the heavens is the one who revealed Jesus’ identity to 
him.  
164
 The Father’s plan of salvation will be revealed in greater detail later in Matthew, where Jesus 
the Son of Man discusses his upcoming suffering and death (cf. 12:40; 16:4, 21; 17:9, 22; 20:17–19; 
21:37–43; 26:1–2, 12, 24–29, 45–46). See ch. 3.  
165
 Hagner concurs with my argument that 11:27 highlights Jesus as the mediator of God’s will 
to humanity (i.e., the little ones/infants). Hagner says, “The point is that Jesus thus has a unique role as 
the mediator of the knowledge of God to humankind. This role is directly linked with the person of Jesus, 
his identity as the unique representative of God. … Jesus is the unique agent of the Father—the one fully 
known by the Father alone. He is the sole mediator simultaneously of the knowledge of the Father and of 
his salvation purposes, for the Father and his will are fully known to Jesus” (Matthew 1‒13, 320). 
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Matt 11 points to the climactic invitation of Jesus in 11:28–30.166 Jesus offered 
anyone (Jew and Gentile
167
) the opportunity to repent and accept his message and 
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 Five main scholarly views on 11:28‒30 have been asserted: First, Davis, Suggs, and Deutsch 
each argues that Matt 11:25–30 is influenced by Wisdom Christology. This source-critical argument 
emphasizes that Sir 6:24–31; 51 and the Dead Sea Scrolls are the sources behind “sophia” in 11:25–30 
due to the parallels between them. Jesus is the “Teacher of Righteousness” and/or “Wisdom Incarnate,” 
revealing “knowledge,” the secrets of the prophets (i.e., the Torah), to those who are willing to accept 
these eschatological teachings. This Wisdom Christology points to the Gnostic speculations about 
wisdom (W. D. Davies, “‘Knowledge’ in the Dead Sea Scrolls and Matthew 11:25–30,” HTR 46 [1953]: 
113–39; Suggs, Wisdom, 80, 90–92, 95–97, 100–02, 106–08; Celia Deutsch, Hidden Wisdom and the 
Easy Yoke: Wisdom, Torah and Discipleship in Matthew 11:25–30 [JSNTSup 18; Sheffield: JSOT Press, 
1987], 104–07, 115–18, 131–35). Second, Allison and Viviano argue that the source background for Matt 
11:25–30 can be found in Exod 33:12–19 and Num 12:3, 6–8, in which the outstanding qualities of 
Moses are paralleled in Jesus. The comparison between these OT texts regarding Moses and the 
description of Jesus in 11:25–30 is intentional. The reciprocal knowledge (intimate relationship) between 
Moses and God/Jesus and God is comparably exclusive. In both contexts, God knows Moses/Jesus before 
they know God, emphasizing God’s initiative in the relationship. Both Moses and Jesus are considered 
“meek” (LXX—prau%v). Numbers 12:3 states that Moses was very meek, more than all people on the 
face of the earth. When Jesus spoke of being meek in 11:29, he was claiming for himself this outstanding 
quality of Moses (Dale C. Allison, “Two Notes on a Key Text: Matthew 11:25–30,” JTS 39 [1988]: 477–
85; Benedict T. Viviano, “Revelation in Stages [Matthew 11:25–30 and Numbers 12:3, 6–8],” in Matthew 
and His World: The Gospel of the Open Jewish Christians: Studies in Biblical Theology [NTOA 61; 
Fribourg: Academic Press; Göttingen: Vandenhoeck & Ruprecht, 2007], 95–101). Third, Charette finds 
the sources and meaning of Matt 11:28–30 in light of OT prophetic expectations. Jesus is presented as 
announcing to the nations that the time of release from captivity and the return to rest has arrived. From 
Matthew’s perspective, the restoration of the nation begins only with Jesus’ ministry. Individuals either 
reject the invitation of rest, resulting in captivity, or accept the invitation of rest, resulting in the hope of 
salvation from captivity. By “taking up Jesus’ yoke,” individuals choose to obey the Torah as interpreted 
by Jesus in contrast to the yoke (teaching/opposition) of the Pharisees (Blane Charette, “‘To Proclaim 
Liberty to the Captives’: Matthew 11:28–30 in the Light of OT Prophetic Expectation,” NTS 38 [1992]: 
290–97). Fourth, Bacchiocchi and Verseput find the source and meaning of Matt 11:28–30 as the 
fulfillment of the messianic rest typified by the OT Sabbath. The Sabbath weekly rest epitomized the 
future peace and rest to be established by the Messiah as eschatological hope. Jesus fulfilled this hope 
through his ministry by providing the need for truth and assurance of salvation. Recipients of this rest 
choose Jesus’ yoke by having a genuine dedication to Jesus as the true interpreter and fulfiller of the law 
and the prophets and by being devoted to the law. Matthew 12:1–14 heightens and broadens this 
fulfillment by interpreting Sabbath keeping as utilizing the Sabbath day to celebrate and experience the 
messianic redemption rest by showing “mercy” and “doing good” to those in need (Samuele Bacchiocchi, 
“Matthew 11:28–30: Jesus’ Rest and the Sabbath,” AUSS 22 [1984]: 289–316; Verseput,  Rejection, 139–
87). Fifth, Hunter, Shaw, and Betz argue their case primarily from the immediate and broader book 
context of Matthew. They do not support the source-critical issues or OT echoes. They focus upon the 
relational emphasis between Jesus and the Father, which is initiated and sustained by the Father and 
complemented and fulfilled by Jesus’ own filial response of obedience and love. Jesus stands in sharp 
contrast to the Pharisees and scribes. Jesus’ teaching (interpretation of the Torah) provides a “mild yoke 
and easy burden” (11:30), while the teaching of the Pharisees “loads people with burdens hard to bear” 
(23:4). Unlike the Pharisees and scribes, Jesus’ teaching presumes “justice, mercy, and faithfulness” 
(23:23). Since the Son knew the Father, only Jesus was uniquely qualified to mediate the relationship of 
Father/Son to his disciples (and the childlike/infant/humble who accept his invitation of rest). The 
eschatological reward of rest is a gift for the present and future life as well (A. M. Hunter, “Crux 
Criticorum—Matt. 11:25–30—A Re-Appraisal,” NTS 8 [1962]: 241–49; Hans Dieter Betz, “The Logion 
of the Easy Yoke and of Rest [Matt 11:28–30],” JBL 86 [1967]: 10–24; Frances Shaw, Discernment of 
Revelation in the Gospel of Matthew [RD 30; Oxford: Peter Lang, 2007], 208–41).  
Matt 11:25–30 must be interpreted based on immediate and broader book context. Therefore, I 
find Davis’, Suggs’, and Deutsch’s emphasis on Jesus being wisdom incarnate based on the background 
in Hellenistic–Gnostic thought untenable. Except for the expression e0dikaiw/qh h9 sofi/a a0po tw=n 
e1rgwn au0th=v in 11:19, I do not see any connection with a wisdom Christology from context. Wisdom is 
associated with Jesus mediating God’s will through his message and works, not his identity. Even though 
Allison and Viviano present a more tenable case based on context from OT references to Moses, the 
immediate context of Matt 10–12 does not support a Moses typology. Rather, the context focuses on 
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works, receiving the “rest for their souls” (a0na/pausin tai=v yuxai=v u9mw~n). Just as 
Jesus is the mediator between his Father and those who accept his ministry, so he is the 
only mediator who can give promised rest. Matthew 11:28‒29 connects to 11:19 where 
tax collectors and sinners are blessed because they are justified through belief in Jesus’ 
message and deeds. Jesus stated that those with the faith and willingness to repent and 
return to him would be placed alongside those who do the will of the Father (21:31–32).  
Jesus also commanded these little ones/infants to learn from him. The verb 
manqa/nw is in the imperative, emphasizing the importance of learning from Jesus (cf. 
9:13). This same construction is found with the verb ai1rw earlier in 11:29, 
commanding these ones to take up his yoke. Many scholars believe that the weariness 
and burdens these little ones/infants bear relate to the teachings of the Pharisees, 
scribes, and teachers of the law, since they had over 613 commandments to obey.
168
 
                                                                                                                                               
Jesus’ message and works, the responses to them, either acceptance or rejection, and the present and 
future salvific hope that is given to those who accept him. Charette has presented an interesting argument 
from the vast OT prophetic expectations he utilizes. One can see the contrast of a captivity/rescuing 
theme in Matt 11:28–30. However, Charette does not connect his argument securely enough to the 
immediate and broader book context of Matthew itself. In addition, his captivity/rescuing theme is not 
evident in the Gospel as a whole. Like Charette, Biachiocchi and Verseput do not tie their emphasis of the 
OT Sabbath fulfilled in Jesus’ messianic rest to the Gospel as a whole. Outside of 11:25–12:14, this 
theme is difficult to see from context. Hunter, Betz, and Shaw point out the main emphasis in 11:25–30 
because they have based their views on the immediate and broader books contexts. The contrast between 
the reception of Jesus’ teaching among the wise and intelligent and the infants is obvious within 11:1–19 
and Matt 10–12. The contrast between the teaching of the Pharisees (e.g., teachers of the law, scribes) and 
Jesus is evident in 11:28–30 and Matt 9–12. The fuller revelation offered by Jesus ’ message of salvation 
is emphasized throughout Matt 9–12 and brought to a climax in 11:28–30. The fuller revelation can only 
be mediated through Jesus. The eschatological reward is given to those who accept Jesus’ fuller 
revelation of God’s will (i.e., salvation) mediated to them through Jesus the Son of Man (11:19). 
Yong-Eui Lang argues that the background for Matt 11:25–30 lies in the wisdom writings, 
especially Sir 51, OT contexts, and, in light of other passages, within the Gospel itself, since they are not 
in conflict with each other. Lang’s position partly fits with each of the five interpretive views above. 
However, as I mentioned above, he does not adequately demonstrate how these three backgrounds work 
together within the immediate or broader book contexts of Matthew’s Gospel. My contention is that the 
wisdom writings and OT references are not clear in the immediate context or in the Gospel as a whole. 
He is correct, however, in claiming that the contrast between the “heavy laden and burdened” and “easy 
yoke” in 11:28–30 refers to the teaching of the Pharisees versus the message and works of Jesus and as an 
invitation to be part of the intimate relationship between Jesus and the Father in heaven. See his Jesus and 
the Sabbath in Matthew’s Gospel (JSNTSup 139; Sheffield: Sheffield Academic, 1997), 154–61.  
167
 Throughout Matthew, Jesus’ itinerant ministry is directed to both Jewish and Gentile people 
(cf. 4:12–25; 8:5–13; 9:35–38; 10:1–15, 16–42; 11:20–24; 12:15–21, 38–42; 15:21–39; 28:16–20). In the 
immediate context of 11:20–24, Jesus’ inclusive ministry is strongly implied from the contrast between 
Jewish and Gentile cities rejecting or accepting Jesus’ deeds of power. In addition, in 11:28 the subject is 
general (i.e., pa/ntev), suggesting both Jewish and Gentile persons are included in the promised rest.  
168
 This argument is emphasized in Hagner, Matthew 1‒13, 323. Hagner concurs that, in 11:29, 
Jesus is the mediator of the more complete revelation through his works and message. He states, “The 
invitation to come to Jesus is an invitation to discipleship, that is, to follow him and his teaching. … He 
invites them to follow his own teaching as the definitive interpretation of the law (see on 5:17–20). … 
Jesus similarly calls to a discipleship of obedience to Torah, but, as always in Matthew, the Torah as 
mediated through his teaching. The cognate verb maqhteu/ein occurs in 28:19 together with the emphasis 
on keeping true to the teaching of Jesus” (324). This verb connects 11:25–30 with 28:18–20 by 
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This view is likely since the Pharisees, scribes, and teachers of the law are so often 
criticized for their misguided, incomplete teaching, which keeps people from accepting 
Jesus’ message and works (cf. 3:7–9; 9:1–13, 27–35; 12:1–14; 23–37; 15:1–20; 18:1–6; 
19:1–12; 21:23–32; 23:1–15), especially with the emphasis on the scribes’/Pharisees’ 
teaching as “heavy loads which are hard to bear” in 23:1–4. However, in addition to this 
criticism, one can also understand the weariness and burdens the little ones/infants bear 
within the context of my previous discussion of 11:11, 25–27. The little ones/infants 
learn from Jesus the more complete revelation of God and his will, which belongs to the 
new era of salvation history mediated through Jesus. In my estimation, both 
perspectives are in view: (1) Jesus offered the correct teaching through his message and 
deeds in contrast to the misguided, incomplete teaching of the scribes, Pharisees, and 
teachers of the law, and (2) Jesus referred to a complete understanding mediated 
through his message and deeds (especially in his relationship with tax collectors and 
sinners; 11:19). The Son of Man is the mediator of God’s revelation of his salvific will 
to all people. The contrast in 11:25–30 between Jesus’ teaching according to God’s will 
and the religious leaders’ misguided, incomplete views is directly connected to one’s 
understanding of Jesus the Son of Man’s role as Lord of the Sabbath in 12:1–8.  
Matthew 11:1‒19 is connected by an inclusio between the “works of Christ” 
(11:2) and “wisdom is justified by her works” (11:19). The inclusio identifies Jesus as 
the Christ and the Son of Man. The works referred to include his miracles and his 
message (evangelism, preaching, and teaching) to the marginalized, and his friendship 
to tax collectors and sinners who were ostracized by society (11:5, 19). The persecution 
of Jesus’ messengers in ch. 10 is continued in ch. 11, and is particularly emphasized 
through the rejection of John the Baptist’s ministry (11:2, 18) and Jesus the Son of Man 
(11:19) and, consequently, his present and future disciples. The religious leaders’ 
rejection of Jesus the Son of Man eventually led to his suffering and death (26:1‒2). 
Jesus and John the Baptist were God’s divinely appointed ministers and, therefore, to 
reject them is to reject God and his will. By faithfully fulfilling their ministry amidst 
rejection, John the Baptist and Jesus demonstrated complete submission to God’s will. 
In 11:19‒30, Jesus the Son of Man mediated God’s will both to his disciples and to 
Jewish and Gentile peoples, by providing the opportunity for them to witness his works 
(i.e., miracles) and repent of their sins. The Jewish cities and the religious leaders 
rejected Jesus’ works (and message) and refused to repent, while the Gentile cities 
                                                                                                                                               
emphasizing teaching Jesus’ message of salvation to future disciples. Cf. J. Gerald Janzen, “The Yoke 
That Gives Rest,” Int 41 (1987): 256–68.  
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would have accepted his works (and message) and repented of their sins (e.g., tax 
collectors and sinners [11:19; 21:31‒32]). The little ones/infants are greater than John 
the Baptist because they received a more complete revelation of God’s will mediated 
through Jesus. Only through the Son of Man can the Father be known and, 
consequently, his salvific will (11:25‒27). Since the little ones/infants accept and 
receive Jesus and his ministry, the more complete revelation of the new era of salvation 
can be mediated to them through the Son of Man. In 11:28‒30, the “rest” Jesus 
promises his little ones/infants are the present and future benefits they will receive from 
their salvation (i.e., the revelation of the Father in 11:27). The tax collectors and sinners 
are representative of the little ones/infants who receive salvation (21:31‒32). Jesus the 
Son of Man is the mediator of God’s salvific will to all people who will repent of their 
sins and accept him and his ministry.               
 
2.6. God’s Will to Genuine Disciples: Mercy Redefines the Sabbath Law (Matthew 
12:1–8) 
2.6.1. Textual Orientation 
Jesus’ disciples went through the grain fields, picking grain and eating it. The Pharisees 
witnessed their behavior and accused them of breaking the Sabbath law. Jesus 
challenged the Pharisees’ view on the Sabbath law by stating the Son of Man is Lord of 
the Sabbath. Therefore, the Sabbath law must be interpreted through Jesus. In the Son 
of Man’s estimation, mercy redefines the Sabbath law by making it prominent and 
enforceable.  
 
2.6.2. Synoptic Comparison: Matthew 12:1–8; Mark 2:23–28; and Luke 6:1–5  
The controversy over Sabbath regulations is recorded in Mark 2:23–3:6 and in Luke 
6:1–11. However, once again, the agendas of the Synoptic Gospels are different. Only 
Matthew accentuates human need. Jesus’ disciples picked wheat on the Sabbath because 
they were hungry and wanted to eat something (v. 1). Initially, Jesus the Son of Man 
refuted the criticism of the Pharisees with three opposing arguments: (1) King David’s 
violation of temple regulations, (2) the priests’ violation of Sabbath regulations by 
exercising priestly work on the Sabbath, and (3) Jesus the Son of Man’s being Lord of 
the Sabbath. Jesus dismissed King David’s violation of the temple regulations because, 
like his disciples, David and his men were hungry. Even though only the priests were to 
eat the bread of presentation (cf. Exod 25:40; Lev 24:5–9), Jesus justified King David’s 
actions based on the law of mercy. From Jesus’ standpoint, mercy (i.e., relieving human 
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need, such as being hungry) takes precedence over the Sabbath regulations. Unlike 
Mark 2:23–28 and Luke 6:1–5, only in Matt 12:5 did Jesus mention that the priests 
violated the Sabbath regulations on work. However, Jesus justified their actions by 
saying the priests were considered innocent even though they worked on the Sabbath. 
Similarly, the Pharisees should not condemn Jesus’ disciples for eating (i.e., working) 
on the Sabbath day because they were hungry, since they are innocent as well.
169
 In 
addition, only Matthew mentions that something or someone greater (mei=zo/n) than the 
temple is here (12:6), stressing Jesus’ authority over the temple and the teaching 
regarding Sabbath law. Matthew 12:1–8 emphasizes the need to offer mercy to those in 
need.This emphasis on mercy is further accentuated by Jesus’ reference to Hos 6:6, “I 
desire mercy and not sacrifice,” which is not included in Mark and Luke. Only Matthew 
uses this reference in 12:7 and earlier in 9:13.  
 
2.6.3. Exegesis 
Jesus the Son of Man justified his authority to redefine mercy over Sabbath law based 
on three Christological statements in 12:6–8: (1) “Something greater [mei=zon] than the 
temple is here,” (2) “I desire mercy [e1leov qe/lw] and not sacrifice,” and (3) “for the 
Son of Man is Lord of the Sabbath” (ku/riov ga/r e0stin tou= sabba/tou o9 ui9o\v tou= 
a0nqrw/pou). These statements are important to consider in turn. 
Scholars debate how to interpret the neuter mei=zon. The first option is to 
interpret it Christologically, emphasizing that the “something greater” refers to Jesus170 
and/or to Jesus’ divine, authoritative presence (cf. Matt 1:20–23).171 France believes it 
                                                 
169
 Robert Banks is helpful here: “The authority of Jesus is paramount … conceived in personal 
terms. Just as the priests ‘profane’ the Sabbath in service of the Temple yet remain innocent, so could 
Jesus’ disciples in the service of the One who was greater than the Temple (v. 7b). Thus as in vv.3ff., it is 
a question of authority not legality as such which is at stake” (Jesus and the Law in the Synoptic Tradition 
[SNTSMS 28; Cambridge: Cambridge University Press, 1975], 116–17).  
170
 Davies and Allison, Matthew, 2:314; Banks, Jesus, 117; Robert A. Guelich, Not to Annul the 
Law Rather to Fulfill the Law and the Prophets: An Exegetical Study of Jesus and the Law in Matthew 
with an Emphasis on 5:17–48 (Hamburg: Universität Hamburg, 1967), 51–54; Meier, Matthew, 129–30; 
Nolland, Matthew, 483–85; Frank Thielman, The Law and the New Testament: A Question of Continuity 
(ComNT; New York: Crosswood, 1999), 64–66; Yang, Jesus and the Sabbath,180–81; Lena Lybaek, 
New and Old in Matthew 11-13: Normativity in the Development of Three Theological Themes (FRLANT 
198; Göttingen: Vandenhoeck & Ruprecht, 2002), 160–62; Gerhard Barth, “Matthew’s Understanding of 
the Law,” in Tradition and Interpretation in Matthew (Günther Bornkamm, Gerhard Barth, and Heinz 
Joachim Held; London: SCM, 1982), 82; Daniel M. Gurtner, “Matthew’s Theology of the Temple and the 
‘Parting of Ways,’” in Built upon the Rock: Studies in the Gospel of Matthew (ed. Daniel M. Gurtner and 
John Nolland; Grand Rapids: Eerdmans, 2007), 135–36. 
171
 Harrington, Matthew, 177; Keener, Matthew, 356–57; Morris, Matthew, 303; Hagner, 
Matthew 1‒13, 330; Turner, Matthew, 310–11. 
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refers to Jesus’ functional role on earth as mediator between God and humankind,172 
and Carter believes it refers to both Jesus’ divine, authoritative presence and his 
functional role.
173
 The second is to interpret it non-Christologically, emphasizing either 
that the “something greater” refers to the “kingdom of God,”174 to “the acts of mercy as 
God’s will,”175 to “the love commandment,”176 to “the ministry of Jesus,”177 or to “the 
community of Jesus.”178 The neuter mei=zon as a Christological statement is best 
supported from the context. In 12:1–14, Jesus placed himself authoritatively over the 
Pharisees through his interpretation of the Sabbath regulations. The emphasis is on 
Jesus the Son of Man’s authoritative role as mediator, which makes his teaching   
“greater than the temple” and, therefore, the fulfillment of the temple and its priestly 
regulations.
179
 Jesus mediates God’s will for mercy towards human beings. As the 
mediator of God’s revealed will, Jesus is greater than the temple and its regulations as 
indicated in the law.  
Matthew uses the reference to Hos 6:6, “I desire mercy and not sacrifice,” in 
12:7 and earlier in 9:13. In 9:13, the theme of mercy is emphasized through Jesus’ 
willingness to call sinners rather than the righteous. In relationship to 11:19 and 11:28–
30, the sinners and tax collectors were most receptive to Jesus’ ministry and, therefore, 
were examples of those who come to Jesus to receive his rest (cf. 20:31–32). The Son of 
Man’s desire to associate with sinners and tax collectors so they would repent of their 
sins (cf. 11:20‒24) and receive his rest demonstrated his love and mercy, and his 
declaration that as “Lord of the Sabbath” his command for mercy redefines the Sabbath 
regulations regarding work in 12:8, connect to the purpose of Jesus’ mission on earth to 
“save his people from their sins” in 1:21. In 12:1–8, Jesus the Son of Man’s teachings 
on mercy are grounded in God’s will (qe/lw; 12:7). Therefore, Jesus justified the 
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 France, Matthew, 460‒61. 
  
173
 Carter, Matthew, 266. 
174
 Manson, Sayings, 187; Schweizer, Matthew, 278; John Mark Hicks, “The Sabbath 
Controversy in Matthew: An Exegesis on Matthew 12:1–14,” ResQ 27 (1984): 86–87, 89–90. 
175
 Luz, Matthew 8‒20, 181–82; Mary H. Edin, “Learning What Righteousness Means: Hosea 
6:6 and the Ethic of Mercy in Matthew’s Gospel,” WW 18 (1988): 357. 
176
 Phillip Sigal, The Halakhah of Jesus of Nazareth according to the Gospel of Matthew 
(StBibLit 18; Atlanta: Society of Biblical Literature, 2007), 161.  
177
 Hagner, Matthew 1‒13, 330.  
178
 Harrington, Matthew, 172; Hill, Matthew, 211.  
179
 France is correct when stating about Matt 12:6 (cf. 12:41–42): “It is the authority of Jesus 
himself which is immediately at issue, but not so much Jesus in his own person as in his role, as now (in 
comparison with priest, prophet, and king in the OT) the true mediator between God and his people, such 
role is something new” (emphasis mine; Matthew, 460–61). 
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disciples’ need to satisfy their hunger and criticized the Pharisees for condemning the 
innocent. According to Jesus, mercy towards other people redefines the Sabbath 
regulations regarding work. People are more important than the Sabbath regulations.   
Jesus’ mercy is intimately connected to God’s will in 12:7, since mercy towards human 
beings must come before temple and priestly regulations. Jesus the Son of Man’s (and 
his disciples’) mission on earth was to demonstrate the kingdom of the heavens through 
his (their) works of mercy, which would “fulfill all righteousness” (3:15) and “exceed 
the righteousness of the Pharisees” (5:20; cf. 3:12–17; 4:19, 23–25; 5:17–20; chs. 8–9; 
10:5–17; 11:1–6). Therefore, Jesus’ attitude towards the law was to fulfill it and 
redefine the meaning of Sabbath law through his teaching: God wills mercy not 
sacrifice. 
Jesus’ statement that “the Son of Man is Lord of the Sabbath” (12:8) has great 
Christological significance in light of 11:25. In 11:25, Jesus called his Father “Lord” of 
heaven and earth. After Jesus’ resurrection, the Father will give the exalted Jesus all 
authority in heaven and earth (28:18). By calling his Father “Lord” in 11:25 and himself 
“Lord” in 12:8, he was implying that the Son of Man has divine identity—he shares the 
title “Lord” with God the Father. Therefore, as in 11:26‒27, what the Father wills (i.e., 
grace and mercy towards humanity), so the Son of Man wills as Lord of the Sabbath. 
The Son of Man mediates the divine will to his disciples—revealing and demonstrating 
mercy and grace towards others is essential in following God’s will.   
Significant scholarly debate exists over Jesus’ attitude towards the law. The 
view almost universally rejected among scholars is that Jesus summarily abrogated the 
law.
180
 However, several other options have been suggested. Only the main positions 
will be highlighted: (1) Jesus’ teaching was an exposition of the Mosaic commands and 
requirements, bringing new demands upon the law, but not abrogating it;
181
 (2) Jesus’ 
teaching penetrated behind the letter of the law to its inner moral and spiritual 
principles;
182
 (3) Jesus abrogated the ritual commands only;
183
 (4) Jesus is the last and 
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 cf. Douglas J. Moo, “Jesus and the Authority of the Mosaic Law,” JSNT 20 (1984): 4. 
181
 Harvey K. McArthur, Understanding the Sermon on the Mount (London: Epworth, 1961), 
44–57; Earnest F. Kevan, The Grace of Law: A Study in Puritan Theology (London: Carey Kingsgate, 
1964), 155–59; Bo Reike, Die Zehn Worte Geschichte und Gegenwart: Zählung und Bedeutung der 
Gebote in den verschiedenen Konfessionen (BGBE 13; Tübingen: Mohr Siebeck, 1973), 53–69; J. M. 
Duncan Derrett, Law in the New Testament (London: Darton, Longman, Todd, 1970), xxvi, 378–84.  
182
 Adolf von Harnack, “Hat Jesus das alttestamentliche Gesetz abgeschafft?” in Aus 
Wissenschaft und Leben (RA 2; Giessen: Alfred Töplemann, 1911), 227–36. 
183
 T. W. Manson, “Jesus, Paul, and the Law,” in Judaism and Christianity: Law and Religion 
(ed. E. L. J. Rosenthal; vol. 3; London: Macmillan, 1938), 125–41; Rudolf Schnackenburg, The Moral 
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greatest expositor of the law of God, upholding the moral law, applying it to his life and 
teaching and teaching the original intent of the law;
184
 (5) Jesus radicalized the law, 
intensifying and moving beyond the demands of the law having been carried out due to 
Jesus’ immediate awareness of God’s will185 and/or demand of love,186 resulting in 
abrogation of some commands;
187
 (6) Jesus’ teaching was a new messianic law, which 
replaced the Mosaic law;
188
 and, (7) Jesus’ teaching fulfilled the law in the sense that 
the law pointed forward to his teaching. His demands are above and apart from the law. 
Thus, the law’s continuing validity exists only in and through him.189  
From the context, Jesus’ attitude toward the Sabbath law was to fulfill it 
according to God’s will (cf. 9:13; 11:19; 12:7). God’s desire (or will; qe/lw) is for Jesus 
and his disciples to offer works of mercy to people as their service to God. Jesus the 
Son of Man is the mediator of God’s will to the disciples (and consequently, the general 
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populace and the religious leaders). However, Jesus’ works offended the Pharisees 
because they extended beyond their authority, did not fit their interpretation of the law, 
and did not submit to their traditions (cf. 11:6). The Pharisees’ criticism is what caused 
Jesus to condemn them for lacking the weightier matters of the law: justice, mercy, and 
faith (23:23). In 11:16–19, the Pharisees are representative of those who reject Jesus’ 
works and message and condemn him for his association with tax collectors and sinners. 
Therefore, they stood in opposition to God’s will, since acts of mercy towards others are 
directly connected with God’s will as this is mediated through the ministry of Jesus 
(also 20:26‒27; 25:34‒40). Unlike the disciples, the Pharisees do not belong to the 
kingdom of the heavens because they were separate from Jesus’ kin—that is, from those 
who “do the will of his Father in the heavens” (12:50). Jesus’ teaching on mercy 
continued in his healing of the man with a withered hand (12:9–14).190 The Pharisees 
tried to find reason to accuse Jesus by seeing if he would heal on the Sabbath. Jesus 
responded by using the hermeneutic rule, qal wahomer—a how-much-more argument 
(e.g., how-much-more valuable is a human being than a sheep).
191
 If the Pharisees 
would rescue their sheep if it fell on the Sabbath, how much more willing should they 
be to demonstrate mercy to others in need. Jesus justified healing the man with the 
withered hand on the Sabbath by claiming that God’s will mediated through Jesus the 
Son of Man must be practiced; merciful acts redefine the meaning behind the 
Sabbath.
192
 The emphasis placed on the term human (a1nqrwpov) in vv. 11‒12, 
demonstrates that acts of mercy towards humanity are much more important than 
Sabbath law. The Son of Man is Lord of the Sabbath—he is the mediator of God’s 
grace and mercy to humanity by caring for their needs and consequently, mediates the 
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importance of mercy for the disciples who are called to extend the Son of Man’s 
ministry of mercy to others who are in need of grace and salvation (cf. 22:39). The Son 
of Man’s mission of mercy will culminate in his death—his blood shed for the 
forgiveness of sins (26:28). As stated above, Jesus’ healing ministry prefigures his 
suffering and death.  
Matthew 12:14 is the first place in the Gospel where the Pharisees intended to 
destroy him (au0to\n a0pole/swsin). The Pharisees were likely angry because Jesus was 
placing his authority over them, especially by claiming that “he is greater than the 
temple,” and that God’s will characterized through acts of mercy is the real meaning 
behind the Sabbath (12:6–7). The intent to destroy Jesus the Son of Man meant the 
intent to kill; 12:14 is the first instance where Jesus the Son of Man’s premeditated 
death is discussed in the Gospel.
193
  
The claim, “The Son of Man is Lord of the Sabbath,” corresponds to Jesus’ 
previous claims—“something greater than the temple is here” and “I desire mercy not 
sacrifice” (12:6-8). These claims emphasize that Jesus’ authority is greater than the 
Pharisees’ interpretation of God’s will for the Sabbath.194 Jesus the Son of Man shares 
his Father’s identity as “Lord,” and, therefore, mediates God’s will of grace and mercy 
to his disciples so they will extend it to others. Jesus defines the Sabbath as what is 
acceptable according to God’s will: acts of mercy toward those in need. Jesus functions 
as the mediator of God’s will on earth. Jesus’ ministry of mercy towards human beings 
defines for his disciples what God’s will is and how it is to be practiced. 
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2.6. God’s Will to Genuine Disciples: The Need of Spirit-Empowered Ministry (12:22–
32) 
2.6.1. Textual Orientation 
Jesus healed the demon-possessed man who was both blind and mute. The healing 
amazed all, but the Pharisees stated that the source of the healing came through 
Beelzebul, the prince of demons. Jesus claimed that he was able to perform the 
exorcism by the Spirit of God and charged the Pharisees with blaspheming against the 
Holy Spirit. To speak against the Son of Man is forgivable; however, to blaspheme 
against the Holy Spirit is unforgivable. 
 
2.6.2. Synoptic Comparison: Matthew 12:22–32; Mark 3:20–30, and Luke 
11:14–23  
Mark does not mention the Holy Spirit as the source of Jesus’ ministry to cast out 
demons (cf. Mark 3:22–27). With the ministry of the Holy Spirit being so prevalent in 
Luke–Acts, Luke’s use of the “finger of God” (daktu/lw| qeou=) rather than the Holy 
Spirit as the agency of Jesus’ ministry is surprising. Only Matthew explicitly 
emphasizes the Holy Spirit’s role in Jesus’ ministry of exorcizing demons. Mark 3:28 
mentions that all sins of the “sons of humans” (toi=v ui9oi=v tw~n a0nqrw/twn; plural) 
will be forgiven, and does not include the Son of Man. However, in Matt 12:31‒32, 
Jesus only highlights that the every sin and blasphemy of “humans” (toi=v a0nqrw/poiv) 
will be forgiven, and reserves the title Son of Man (tou= ui9ou tou= a0nqrw/pou; singular) 
only to Jesus. Luke’s account does not highlight the issue of forgiveness and does not 
include the Son of Man.     
Unlike Mark and Luke, Matthew stresses the unforgivable judgment for 
blaspheming the Holy Spirit in both the present, e1n tou/tw| tw~| (in this age), and the 
future, e0n tw~| me/llonti (in the one coming). Only Mark mentions that the judgment is 
an eternal sin (3:29–30). Luke does not mention the blasphemy of the Holy Spirit or 
refer to the Son of Man, nor does he include any judgment associated with it (11:17–
26). Only Matthew sees the unforgivable sin as having both present and future 
consequences. 
 
2.6.3. Exegesis 
The textual units in Matt 12 appear to be separated by an introductory phrase or term 
indicating time (i.e., 0en e0kei/nw| tw~| kairw~| [12:1], to/te [12:22; 12:38]). Therefore, 
12:22–37 is part of the same textual unit. Matthew 12:22–29 stresses the contrast 
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between Jesus and the Pharisees in relationship to the source of the Son of Man’s 
authority. The Pharisees claimed Jesus’ power came from Satan, which, in Jesus’ 
estimation, was impossible (12:22–29). The Pharisees were against Jesus and 
committed the unforgivable sin by rejecting the Holy Spirit as the source of Jesus the 
Son of Man’s ministry (12:30–32). In 12:34, Jesus characterized the Pharisees as 
offspring of vipers (gennh/mata e0xidnw~n)195 due to the internal dispositions of their 
hearts which were evil (i.e., perisseu/matov th=v kardi/av; 12:34) that led to their 
blasphemous speech (i.e., their evil and careless words; 12:35–36), and, therefore, they 
will be condemned both now and on the day of judgment (12:35–37; cf. 3:10, 12; 7:15–
20, 23).   
Scholars have debated 12:31–32. Two options have been proposed. First, the 
present blasphemy of the Son of Man and the future blasphemy of the Holy Spirit 
contrasts two different periods: the time of the earthly ministry of Jesus the Son of Man 
(pre-Easter sayings) and the time of the post-Easter Spirit. The blasphemous speech 
against Jesus is forgivable, but what is said against his messengers who are anointed 
with the Spirit is unforgivable.
196
 Second, the blasphemy of the Holy Spirit is a rejection 
of the source of Jesus’ earthly ministry—that is, condemning the work of the Holy 
Spirit in and through Jesus is unforgivable.
197
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From the surrounding context in 12:15–32, Matthew is not contrasting two 
different periods—earthly Jesus versus post-Easter Spirit. The blasphemy is against the 
power and authority of the Holy Spirit working in and through Jesus the Son of Man. 
Therefore, to speak against Jesus’ work of demon exorcism is the same as blaspheming 
against the Spirit of God (or the Holy Spirit) working in and through Jesus. Matthew 
12:28–32 stresses the authority and power behind Jesus’ deeds, namely, the Spirit of 
God, the Holy Spirit (pneu/mati qeou=, tou= pneu/matov tou= a9gi/ou). In 12:18, the Holy 
Spirit is emphasized as the source of Jesus’ ministry, when Isa 42:1–4 is used to 
highlight Jesus’ divinely sanctioned ministry. God’s Spirit is put on Jesus (qh/sw to\ 
pneu=ma/ mou e0p’ au0to/n), empowering him to proclaim judgment to the nations. 
Matthew 12:18 is reminiscent of Jesus’ baptism where God anointed Jesus with the 
Holy Spirit (3:16–17), and of Jesus’ being led by the Spirit into the wilderness to be 
tempted by Satan (4:1–11). Only in 3:16‒17 and in 12:32 is the Holy Spirit emphasized 
as the source of empowerment in Jesus’ ministry. God the Father called Jesus his Son 
when he received the Spirit at his baptism. In this context, the Son of Man is anointed 
with the Spirit. These verses imply that Jesus the Son of Man and Jesus the Son of God 
share the same Father. In other words, Jesus the Son of Man is also the Son of God who 
is anointed with the Spirit of God. The Holy Spirit was the agent through whom Jesus 
accomplished his ministry. The advent of God’s kingdom is accentuated through the 
Holy Spirit’s empowerment of Jesus. In Matthew, Jesus is dependent on the Holy Spirit 
to cast out demons and heal people (12:28).
198
 In 10:8, Jesus granted authority to his 
disciples so they could extend his ministry of casting out demons. Matthew 10:20 
implies that the Father’s Spirit will empower the disciples in their itinerant ministry just 
as the Spirit empowered Jesus in his mission.  
The conflict between Jesus and the Pharisees is paralleled with the opposition 
between the kingdom of the heavens and the kingdom of Satan. No middle ground is 
offered. The Pharisees align themselves with Satan’s kingdom through their rejection of 
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Jesus, the Spirit of God within him, and his divinely sanctioned mission.
199
 A similar 
episode occurs in 9:32–34. In both contexts, Jesus healed a demon-possessed man. The 
difference in 9:32–34 is that the demon-possessed man was mute, not both blind and 
mute as the man in 12:22–23. In both contexts, the demon-possessed men were healed 
as the demons are exorcised. Jesus’ authority to heal and cast out demons amazed the 
crowds, yet the Pharisees accused Jesus of casting out the demons through the authority 
and power of the ruler of demons (a1rxonti tw~n damoni/wn; Beelzebub in 12:24). Only 
in Matthew do these parallel episodes of demonic healing occur. These accounts of 
demonic healing emphasize Jesus’ authority and power in contrast to the Pharisees’ 
rejection through aligning Jesus’ power to the “ruler of demons.” 
In 12:18, 28, the emphasis on the Holy Spirit’s agency in Jesus’ earthly ministry 
solidifies the meaning of 12:31–32—the blasphemy of the Holy Spirit. In 12:31–32, the 
contrast between the Holy Spirit and Jesus the Son of Man does not minimize the 
person of Jesus and exalt the Holy Spirit. The emphasis is solely on the Holy Spirit’s 
role in Jesus’ earthly ministry. When the Pharisees spoke against Jesus’ ability to expel 
demons as the work of Beelzebub (Satan), they blasphemed God who gave the Holy 
Spirit to Jesus so he could accomplish his ministry (e.g., expel demons). The Holy Spirit 
also empowered Jesus the Son of Man in his mission to forgive sins and restore 
humanity’s relationship with God through his suffering and death. In 12:31, humans 
(a0nqrw/poiv) will be forgiven every sin (pa~sa a9marti/a) and blasphemy. In 12:32, 
whoever speaks a word against the Son of Man (i.e., Son of Humanity) will be forgiven. 
Jesus the Son of Man was anointed by the Spirit to preach salvation through the 
forgiveness of sins (4:19) and to ransom people from their sins (1:21; 20:28; 26:28). 
The Son of Man’s desire to forgive humanity of their sins was an integral part of his 
ministry climaxing in his suffering and death. Since the Holy Spirit empowered Jesus 
ministry, no forgiveness is available to those who reject the work of the Spirit in the 
Son of Man and in the disciples’ future ministry when they continue his ministry by 
proclaiming the message of the forgiveness of sins (12:32; cf. 24:14; 28:18‒28). The 
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Son of Man is the mediator of God’s will for his disciples specifically in their ministry 
of preaching the forgiveness of sins through his suffering and death.  
The Pharisees opposed God when they rejected Jesus, since his works were 
accomplished through the Holy Spirit (12:30).  Darrel L. Bock’s monograph, 
Blasphemy and Exaltation in Judaism, provides the socio religious background: The 
Pharisees would probably have seen Jesus’ statements regarding demon exorcism as (1) 
putting himself too close to God and (2) claiming total independent authority over the 
nation’s highest religious authorities who, in their mind, were appointed by God as the 
religious establishment of Judaism. Both claims would have been offensive to the 
Pharisees.
200
 Ironically, Jesus was indicating that the source of his authority and power 
came through God’s empowering Spirit, enabling his earthly ministry.  
Matthew emphasizes that the consequence of blaspheming the Holy Spirit is 
judgment both in this age and in the one coming. Attributing the Son of Man’s works to 
Satan rather than to the Holy Spirit is blasphemy; similarly, when people speak against 
the disciples’ ministry, that will also be empowered by the Holy Spirit (cf. 28:18‒20), 
that too will constitute blasphemy. Throughout ch. 12, and especially during Jesus’ 
demon exorcism, the disciples (and crowds) have been the witnesses to this miracle (cf. 
12:1, 15). Jesus’ exorcism through the Spirit’s power and his teaching regarding 
blasphemy mediate the need of the Holy Spirit for the disciples’ post-Easter ministry. 
Blasphemy will have both present and future consequences: in the present, the sin will 
be unforgiven; in the future, it will result in the loss of one’s salvation (e.g. 12:36‒37). 
Jesus’ warning to the Pharisees and crowds about blaspheming the Spirit was meant to 
stress that Jesus the Son of Man is the mediator between God and humanity, since the 
Spirit was the agency of his earthly ministry. By accepting Jesus’ ministry, people were 
accepting the source, namely, the Spirit of God (3:16–17; 12:18; 28) who provides the 
forgiveness of sins and salvation to them. In 7:22–23, 12:27, and 16:21–23, the ability 
to cast out demons is no guarantee of the acceptance of God’s will in Jesus’ ministry. 
Aligning with Jesus’ mission requires total submission to (agreement with and 
obedience to) God’s will mediated through Jesus the Son of Man. In 16:21–23, when 
Peter spoke against God’s will for Jesus’ upcoming suffering and death, Jesus rebuked 
Satan’s influence in him and commanded him to submit to his authority—“Get behind 
me, Satan; you are a stumbling block to me, for you are not thinking the things of God 
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but the things of humans” (16:23).201 One’s complete acceptance of Jesus the Son of 
Man’s mission is necessary in aligning with the Spirit’s work in him. To reject any part 
of Jesus’ mission comes dangerously close to blaspheming the Holy Spirit, the source of 
Jesus’ power and authority. A commitment to align oneself with Jesus’ mission is 
characteristic of a true family member of Jesus, since, consequently, a person is “doing 
the will of my Father the one in the heavens” (12:46–50). To emulate Jesus’ ministry, a 
complete submission to the Holy Spirit as the source of the disciples’ ministry is 
mandatory. Similar to Jesus, the ability to fulfill their earthly ministry requires the 
source of Holy Spirit as their power and authority, which is only possible as he is 
mediated to them through Jesus the Son of Man.  
 The Pharisees claimed Jesus’ power to exorcise demons came from Satan. They 
were against Jesus’ ministry and committed the unforgiveable sin by rejecting the Holy 
Spirit as the source of the Son of Man’s ministry (12:22‒32). Rejecting the Holy 
Spirit’s work in and through Jesus’ ministry is blasphemy. The Pharisees’ 
condemnation of Jesus, the Spirit’s work within him, and his divinely sanctioned 
ministry, aligned themselves with Satan and his kingdom. Through the Son of Man’s 
ministry of forgiving sins climaxed in his suffering and death, he was able to forgive 
humanity of their sins. Similarly, his disciples will extend this message of forgiveness 
in their future ministry (24:14). The blasphemy of the Holy Spirit will lead to judgment 
both in this age (during the Son of Man’s ministry) and in the age to come (when the 
Holy Spirit empowers Jesus’ disciples’ ministry [cf. 28:18‒20]). Like Jesus, a complete 
submission to the Holy Spirit as the source of the disciples’ future ministry is 
mandatory in fulfilling God’s will. The Son of Man’s dependence on the Holy Spirit as 
the agent of his ministry and his teaching regarding blasphemy, mediate the need of the 
Holy Spirit for the disciples’ post-Easter ministry.  
 
2.7. God’s Will to Genuine Disciples: Imitating Jesus’ Self-Sacrificial Ministry 
(Matthew 12:38‒42) 
2.7.1. Textual Orientation 
The scribes and the Pharisees wanted to see a sign from Jesus the Son of Man. Jesus 
stated that only the sign of Jonah would be given to them—a reference to the Son of 
Man being in the heart of the earth for three days and nights. Jesus then highlighted 
Gentile peoples (i.e., the people of Ninevah and the Queen of the South) as 
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representatives of those who accepted Jesus’ ministry. He contrasted them with 
members of this generation (e.g., the scribes and Pharisees) as representatives of those 
who rejected Jesus’ ministry. 
 
2.7.2. Synoptic Comparison: Matthew 12:38–42 and Luke 11:29–32202  
In 12:38–39, the scribes and Pharisees approached Jesus and asked to see a sign. Jesus 
identified them as representatives of those who are part of an evil and adulterous 
generation who seeks signs. In Luke 11:29, the crowds appear as representatives of an 
evil generation (also 11:14–15, calling Jesus Beelzebul). Only Matthew combines the 
scribes and Pharisees with an evil and adulterous generation and, unlike Luke, includes 
adulterous (moixali/v) as a description of them. 
Luke 11:29b–30 provides no description of the sign of Jonah. Only Matthew 
indicates that the sign of Jonah is connected to Jesus being in the “heart of the earth 
three days and three nights” (12:40). Scholars have argued that the use of future verb 
e1stai relates to the parousia in Luke 11:30. However, the description of the sign of 
Jonah in Matt 12:40 does not connect e1stai with the future parousia but with the near-
future death and resurrection of Jesus the Son of Man. 
 
2.7.3. Exegesis 
An inclusio exists in 12:38–39 and 12:45 that keeps the section of 12:38–45 as a 
structural unit. Jesus identified the Pharisees and scribes as evil and adulterous (genea\ 
ponhra\ kai\ moixali//v). The emphasis placed on evil directly connects this section with 
12:22–37. Only Matthew includes the phrase “evil and adulterous generation” (12:39; 
16:4). Jesus used this phrase to identify the character of the scribes and Pharisees—
those opposed to God’s will in Jesus the Son of Man’s ministry.203 The Pharisees were 
supposed to be the religious leaders of God, but they proved their unfaithfulness to him 
in their opposition to Jesus’ ministry, which, throughout Matt 9–12, mediated God’s 
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will on earth. Their rejection of Jesus’ ministry (e.g., 12:22–32) led him to identify them 
as representatives of an evil and adulterous generation. The Pharisees requested to see a 
sign from Jesus the Son of Man; however, they have already rejected the signs of his 
kingdom works (miracles) and message (cf. 9:1–8, 32–34; 12:14, 22–32). Therefore, as 
16:1 mentions, the Pharisees were testing (peira/zontev) Jesus. Such rejection aligned 
the Pharisees with the kingdom of Satan by doing what Satan did in 4:1–10. In 4:1, 3, 7, 
the same verb, peira/zw (to test, to tempt), is used as the motivation behind Satan’s evil 
work in trying to persuade Jesus to forfeit God’s mission. In 19:3, 22:18, and 22:35, the 
verb peira/zw is an action of tempting or testing by Satan, the Pharisees, or the 
Pharisees and Sadducees. Therefore, peira/zw aligns the Pharisees and Sadducees with 
the kingdom of Satan, not with the kingdom of God.  
In 12:39 and 16:4, Jesus stated that the only sign he would give the Pharisees, 
scribes, and Sadducees is the sign of Jonah. The meaning of the sign of Jonah in 12:39 
(16:4) has been debated. Scholars have argued four main positions. First, the sign of 
Jonah refers to Jesus’ preaching of repentance, which has been rejected mostly by the 
religious leaders. In 12:41–42, Jesus stated that the Ninevites accepted Jonah’s 
preaching, and the Queen of Sheba received Solomon’s wisdom, emphasizing Gentile 
receptivity in contrast with the Jewish leaders’ rejection. 204 Second, the sign of Jonah 
refers to the coming of Jesus the Son of Man in judgment at the parousia. The main 
impetus behind this interpretation is the strength of the future indicative, 3rd person, 
singular e1stai in Luke 11:30, indicating the future eschaton and not Jesus’ present 
earthly ministry.
205
 H. E. Tödt argues that this view is strengthened by Matt 24:30, 
which speaks of the future parousia of Jesus the Son of Man.
206
 Third, the sign of Jonah 
refers to the resurrection of Jesus. Jonah 1:17–2:10 and Matt 12:40 are compared to 
emphasize deliverance from death. Jonah’s burial in the sea monster can be compared 
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with Jesus’ death and burial in the tomb. Most scholars support this view.207 Fourth, the 
sign of Jonah refers to the resurrected Son of Man’s public return from the dead. After 
Jesus the Son of Man rises from the dead, he will make a public return prior to his 
exaltation. During this time, he will commission his disciples to extend his warning of 
judgment and peoples’ need to repent by continuing with Jesus the Son of Man’s 
ministry, which he taught and demonstrated before them.
208
 Joel Edmund Anderson 
believes that the sign of Jonah is a prediction of both Jesus’ future death and 
resurrection, and the preaching of repentance with positive reception by the Gentiles.
209
 
A few scholars have argued three other views, which are worth mentioning but have 
little textual support in Matthew. Fifth, the sign of Jonah is a misunderstanding of the 
original sign of the dove, emphasizing Jesus’ role as a messenger of God declaring 
redemption to the world.
210
 Sixth, the sign of Jonah is a reference to John the Baptist 
and his preaching of repentance.
211
 Seventh, the sign of Jonah is an allusion to the 
destruction of Jerusalem in AD 70.
212
 
The first view argued by scholars relates the sign of Jonah to Jesus’ preaching of 
repentance. As mentioned, this view takes into account Matt 12:41–42, with examples 
of the positive reception of Jesus’ message among the Gentile people (i.e., the positive 
reception of Jesus’ works among Gentile cities in 11:20–24). The problem is that this 
position dismisses the Gospel’s unique contribution in 12:40, which compares Jonah’s 
descent into the sea monster for three days and three nights and subsequent deliverance 
with Jesus the Son of Man’s death, burial, and resurrection. Some argue that Jesus was 
not in the tomb for three days and three nights. This statement is true: Jesus was not 
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buried for three nights, but Ulrich Luz provides a clear explanation for this position: (1) 
In Jewish thought three days was a symbolic number—“God leaves the righteous no 
longer than three days in distress” (Yalqut on Josh 2:16 par. 12 in Str–B 1.647; cf., Gen 
42:17–18; Exod 19:11, 16; Hos 6:2), and (2) the Jewish day begins at sunset so that 
with part of Friday, the Sabbath, and the night from the Sabbath to Sunday, one arrives 
at three days. In addition, day and night is a common Hebrew expression for a calendar 
day, since Mw$y primarily meant daylight time in contrast to the night (cf. Gen 7:4; 1 Sam 
30:12–13).213 Therefore if one seriously considers these unique features in 12:40, the 
argument that the sign of Jonah refers to Jesus’ preaching of repentance seems 
untenable. Anderson’s position does accentuate the importance of 12:40 relating to 
Jesus’ death, burial, and resurrection along with the preaching of repentance. His view 
is plausible but does not account for Jesus’ public return after his resurrection which is 
also part of the sign of Jonah. 
The second argument relates to the future indicative e1stai in Luke 11:30. Due 
to the Lukan account (11:29–32), the sign of Jonah in 12:38–42 refers to the parousia. 
Three problems exist with this view. First, even if the sign of Jonah in Luke 11:29–32 
does refer to the parousia of Jesus the Son of Man, the meaning of Matt 12:40 does not 
necessarily warrant the same future view of the sign of Jonah. Luke 11 does not 
mention Jesus’ parousia or his role in the future. The context of the chapter relates to 
Jesus’ earthly ministry. Second, the entire context of Matt 12 refers to Jesus’ earthly 
ministry. The future role of Jesus at the parousia is not mentioned in this chapter. 
Rather, Jesus demonstrates through his words and deeds ministry that is consistent with 
God’s will. Third, 12:40 is not considered with its particular reference to the sign of 
Jonah in 12:38–39. The unique Matthean contribution accentuates the meaning of the 
sign of Jonah with Jesus’ death, burial, and resurrection.  
The final three possibilities find little support among the majority of scholars. 
Only 3:16 mentions a dove in the Gospel, and this is the Spirit of God descending on 
Jesus at the beginning of his earthly ministry. Matthew 8–12 describes the words and 
deeds of Jesus the Son of Man, which demonstrate God’s will on earth. The context of 
Matt 8–12 does not support an interpretation of the sign of Jonah as referring to the 
destruction of Jerusalem; the focus is on Jesus’ earthly ministry. Finally, the view that 
the sign of Jonah refers to John the Baptist’s ministry may have some textual support. 
Matthew does intentionally compare Jesus’ ministry with that of John the Baptist (cf. 
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3:1–2; 4:17; 11:7–19). However, in Matt 12, Jesus is not compared to John the Baptist; 
the chapter only discusses Jesus’ earthly ministry.  
In 12:39–40, Jesus the Son of Man described the meaning of the sign of Jonah. 
From the context, the sign of Jonah refers to the resurrection of Jesus and his public 
return after his resurrection (relating to Jonah 1:17–2:10). Jesus the Son of Man’s death 
and resurrection is compared with Jonah’s burial in the sea monster and subsequent 
deliverance. Jonah’s disobedience to God’s will brought divine judgment: The Lord 
appointed a fish to swallow him, and for three days and nights he was in the fish’s belly. 
Jonah felt separated from God while in the fish and repented of his sins, reclaiming his 
loyalty to God (Jonah 2:3–8). Jonah willingly chose to sacrifice for God, believing only 
God could save him (Jonah 2:9), and was delivered from the fish to continue his 
mission to the Ninevites (Jonah 2:10). Similarly, Jesus the Son of Man received divine 
judgment and punishment for the sins of the world through his suffering and death on a 
cross, was buried, and was resurrected (cf. 16:21; 17:22‒23; 20:17‒19; 26:2). Matthew 
12:39–40 provides the first direct mention of the Son of Man’s suffering, death, and 
resurrection. Just as Jonah fulfilled God’s will by going to Ninevah to preach a message 
of judgment in order that the Ninevites would repent of their sins, turn to God, and be 
saved from destruction (Jonah 1:1;  3:1‒10; 4:11), so the Son of Man fulfilled God’s 
will through his sacrificial death and resurrection. Jonah knew God’s character and 
will—to demonstrate mercy and compassion to the Ninevites (Jonah 4:2). Through the 
Son of Man’s suffering, death, and resurrection, God would display his mercy and 
compassion to sinners. Jesus’ death and resurrection mediated to his disciples 
specifically and the religious leaders/crowds generally, that God the Father is merciful 
and compassionate. His will on earth is that sinners would repent of their sins, receive 
forgiveness through the Son of Man’s sacrificial death and resurrection, and be saved 
from their separation from God (cf. 6:10). After his resurrection, Jesus commissioned 
his disciples to emulate his ministry of word and deed (cf. Matt 28:18–20). Similar to 
Jesus, the disciples will be required to deny themselves through relinquishing people 
and possessions, and suffer opposition, persecution, and possible death in their faithful 
obedience to Jesus’ commission (i.e., God’s will) (cf. 8:18–22; 10:16–39; 11:18–24; 
12:30–33; 16:21‒26). A main way the disciples will fulfill God’s will on earth is to 
preach about God’s mercy and grace through the Son of Man’s sacrificial death. 
Forgiveness for the sinner is available to those who repent of their sins and turn to God 
for salvation. The Son of Man is the mediator of God’s will to his disciples.  
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Jesus condemned those who opposed and rejected his ministry. The Pharisees, 
scribes, Sadducees, and all others have rejected and opposed God’s kingdom through 
their unwillingness to repent of their sins and listen to the Father’s wisdom revealed 
through Jesus. The Gentile city of Ninevah and the Gentile Queen of the South will 
stand up and condemn this generation because they have not rejected and opposed 
God’s kingdom but heeded his warnings to repent and embrace his wisdom (12:41‒42). 
The polarity between rejecting the kingdom of God and accepting his kingdom is vast; 
no middle ground is possible (cf. 12:30). In comparison with 11:20–27, the emphasis of 
Jewish people rejecting Jesus (e.g., religious leaders; Chorazin; Bethsaida; Capernaum), 
and the Gentile people accepting Jesus (e.g., tax collectors and sinners [11:19]; Tyre; 
Sidon; Sodom) accentuates the missional concern to make disciples of all nations (both 
Jews
214
 and Gentiles; pa/nta ta\ e1qnh; 28:18–20). Therefore, God’s will is for all 
people to accept Jesus’ ministry (works and message), repent of their sins, and 
experience the fullness of God’s salvific plan mediated through Jesus’ death and 
resurrection (e.g., the forgiveness of their sins). The universal scope of Jesus’ invitation 
is important to Matthean theology (cf. 11:28–30; 24:14).  
In 12:41–42, the repetitive phrase “behold, something much greater … is here” 
(i0dou\ plei=on … w{de) is reminiscent of 12:6 and functions in the same way. The sign of 
Jonah in 12:40–41 stresses that Jesus the Son of Man’s works and message are far 
greater than Jonah’s preaching and Solomon’s wisdom. Jesus the Son of Man’s 
teaching, preaching, and wisdom reveal the fullness of God’s will to his people as the 
mediator of God’s will on earth. Jesus the Son of Man’s sacrificial death and 
resurrection accomplished the ultimate salvific will of God for all humanity.  
In contrast to the Pharisees and this evil generation who opposed Jesus the Son 
of Man’s works and message (cf. 12:38–39a, 43–45), Jesus’ true family are his faithful 
disciples who learn and practice how to follow Jesus and align themselves with the 
kingdom of God (12:46–50). They accept Jesus the Son of Man by emulating his 
obedience: to “do the will of my Father, the one in the heavens” (cf. 7:21). Jesus the 
Son of Man is the mediator of God’s will on earth for his disciples, and they prove their 
allegiance by continuing to follow Jesus as he fulfilled his Father’s will. 
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The Pharisees requested to see a sign from Jesus the Son of Man, even though 
they had already rejected the signs of his kingdom works (miracles) and message. The 
only sign Jesus would give them is the sign of Jonah, namely, his resurrection from the 
dead and his public return after his resurrection (12:40; ch. 28). Just as Jonah fulfilled 
God’s will by preaching judgment to the Ninevites which led to the repentance of their 
sins (Jonah 3), so the Son of Man fulfilled God’s will through his sacrificial death and 
resurrection. After his resurrection, Jesus commissioned his disciples to emulate his 
ministry (28:18‒20). Like Jesus, the disciples would suffer opposition, persecution, and 
possible death in their faithful obedience to God’s will (10:16‒39; 16:21‒26). Jesus the 
Son of Man’s sacrificial death in fulfillment of God’s will mediates the kind of self-
sacrificial ministry which will be required of his disciples. In addition, the disciples will 
preach the message of repentance for the forgiveness of sins (as Jesus did, 4:19), and 
will proclaim that the Son of Man’s sacrificial death occurred so that humanity could be 
forgiven of their sins and restored in their relationship with God. Gentile people will 
stand up and condemn the Jewish cities and religious leaders for their rejection and 
opposition to God’s kingdom (e.g.11:20‒27). Jesus’ ministry is greater than Jonah’s 
preaching and Solomon’s wisdom, because, through his ministry, he revealed the Son of 
Man’s sacrificial death and resurrection which accomplished God’s ultimate salvific 
will for humanity (e.g., the forgiveness of their sins). God’s will is for all people (Jews 
and Gentiles) to accept Jesus’ ministry (works and message) and experience the fullness 
of his grace—his salvific plan mediated through Jesus’ sacrificial death and 
resurrection.      
 
3.  Conclusion 
 
The focus of this chapter has been on the earthly ministry of Jesus the Son of Man in 
chs. 8–12. I have argued that the Son of Man logia in these chapters reveal that Jesus 
mediates God’s will on earth to his genuine disciples. Jesus’ faithful disciples are 
“doing the will of my Father the one in the heavens” (emphasized by the inclusio, 
namely, 7:21 and 12:50). They have accepted Jesus’ earthly ministry and are committed 
to follow him by emulating his ministry in their present (9:35–10:42) and their future 
mission (28:18–20). Jesus mediates God’s will by revealing what is required of a 
genuine disciple. 
First, genuine disciples understand the necessity of obeying Jesus the Son of 
Man through their willingness to relinquish all earthly attachments (i.e., self-denial of 
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family, status, position, and geographical location) to follow Jesus as Lord. Releasing 
oneself from earthly attachments is the essence of self-denial and a genuine follower of 
Jesus the Son of Man (8:18–22). In 8:20, the Son of Man offered grace by inviting the 
scribe and disciple to a life of self-renunciation. His upcoming suffering and death will 
accentuate his desire to relinquish his life for the sake of others. Similarly, the disciples 
will follow the Son of Man through their willingness to sacrifice their lives if necessary. 
God’s will is revealed through the Son of Man’s mediatorial role of self-abasement.  
Second, genuine disciples consider the importance of having faith (pisti//v). 
God’s will was mediated through Jesus’ positive reaction to the faith of his disciples. 
Healing and forgiveness of sins are manifestations of God’s will on earth demonstrated 
through the authoritative work of Jesus the Son of Man. The Son of Man would bring 
glory to God by restoring the relationship between God the Father and this paralytic (all 
humanity) through his sacrificial death—the means of forgiveness of humanity’s sin. 
Jesus’ healing ministry prefigures his suffering and death. Similarly, forgiving the sins 
of others would be an integral part of the disciples’ future mission (e.g., 18:21‒35). The 
Son of Man is mediator of God’s will to his disciples by emphasizing the importance of 
forgiving others, which will be culminated in his own death and resurrection. Jesus the 
Son of Man also mediated that faith is a mandatory characteristic for those who want to 
follow God’s will (9:1–9).  
Third, genuine disciples follow Jesus the Son of Man’s own example and 
instructions, which mediate for them the fulfillment of God’s will in their present and 
future ministry. Jesus the Son of Man’s example and teaching reveal to his disciples 
how to know and practice God’s will on earth. When the disciples go to the lost sheep 
of Israel and governors and kings with the good news of salvation through the 
forgiveness of sins, they will exemplify Jesus’ own ministry of preaching repentance to 
others (4:19). Both Jesus and his disciples urge others to repent of their sins so they can 
have a restored relationship with God the Father. Like his own upcoming suffering and 
death which is the most complete expression of God’s grace and mercy, Jesus 
emphasized to his disciples the necessity of faithfully doing God’s will even when 
facing the consequences of their loyalty (i.e., persecution, opposition, and possibly 
death). Sometime after this death and resurrection, Jesus will return to his disciples and 
give them further instructions on their ministry both to Jewish and Gentile people 
(28:18‒20). As with Jesus, suffering and persecution are inevitable results of following 
the Father’s will on earth (10:16–23). The Son of Man is the mediator of God’s will 
(i.e., his grace and mercy) to his disciples through his emphasis on extending his 
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ministry by their sharing of the message of forgiveness with others offered through his 
sacrificial death.   
Fourth, true disciples demonstrate their acceptance of Jesus by learning from 
him the full revelation of God’s will and being willing to embrace all people as 
recipients of God’s salvation. The contrast between accepting and rejecting God’s will 
is mediated though Jesus and is located throughout Matt 8–12, and particularly in ch. 
11. Those who reject Jesus the Son of Man and John the Baptist as God’s divinely 
appointed ministers are, consequently, rejecting God and his will. Jesus and John the 
Baptist faithfully aligned themselves with God’s will. Jesus the Son of Man mediated 
God’s will on earth by embracing tax collectors and sinners as his friends, in spite of the 
rejection he received from others (cf. 9:9–13; especially 9:13, quoting Hos 6:6, “I desire 
[will; qe/lw] mercy not sacrifice”). Through his miracles (duna/meiv), Jesus mediated 
God’s will by providing the opportunity for people to see his works and repent of their 
sins, which was more characteristic for Gentiles, especially tax collectors and sinners in 
21:31–32. Only Jesus can mediate God’s will to the little ones and infants (mikro/terov 
and nhpi/oiv; mikrw~n in 18:1–14), the more complete revelation of God’s will (i.e., his 
salvific purposes; his promised rest in 11:28–30; 11:11–19). Consequently, the Son of 
Man mediated God’s will to his disciples in two ways: 1) by urging that the message of 
repentance be shared with sinners, so they will have the opportunity to repent and 
receive God’s grace and mercy, and 2) for them to embrace the ostracized of society 
(i.e., the sinners, tax collectors) so they might repent of their sins and receive 
salvation—a restored relationship with God the Father (e.g., 11:25‒28).   
Fifth, Jesus the Son of Man mediated God’s will by revealing the need for 
mercy toward others. Jesus’ deeds of mercy were grounded in God’s will. His mercy 
towards other people redefined the Sabbath regulations regarding work. Jesus the Son 
of Man’s (and his disciples) mission on earth involved demonstrating (revealing) the 
kingdom of the heavens through his (their) works of mercy. When Jesus the Son of Man 
revealed himself as the “Lord” of the Sabbath (12:8), he emphasized his divine identity 
since, earlier in 11:25, he called God the Father “Lord” of heaven and earth. As the 
Lord of the Sabbath, the Son of Man is mediator of God’s grace and mercy to humanity 
by caring for their needs and, consequently, mediating the importance of mercy to his 
disciples who are called to extend his ministry to others who are in need of God’s grace 
and mercy (cf. 22:39). The Son of Man’s mission of mercy will culminate in his 
upcoming death—his blood shed for the forgiveness of sins of humanity (26:28). 
Humanity and their needs are more valuable than the law, as seen through the story of 
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Jesus’ healing of the man with the withered hand in 12:9–14 (12:1–8), where the value 
of humanity is accentuated and viewed as an example of God’s grace and mercy.  
Sixth, Jesus the Son of Man mediated God’s will through the agency of the 
divinely sanctioned Spirit within him, which empowered him to accomplish God’s will. 
The religious leaders spoke against Jesus the Son of Man’s works and message and, 
consequently, were unable to receive forgiveness of their sins because they were 
blaspheming the Holy Spirit at work in Jesus. To attribute Jesus’ works such as demon 
exorcism to Satan was to blaspheme against the Spirit, since the Spirit empowered Jesus 
to accomplish his works. Similarly, Jesus will give the Holy Spirit to his disciples to 
enable them to fulfill God’s will through their works and message in their future 
ministry (cf. 10:8, 20; 28:19–20). In contrast to the religious leaders, genuine disciples 
accept Jesus the Son of Man’s earthly ministry and, consequently, accept the agency of 
the Spirit in him. These genuine disciples are able to receive forgiveness of sins and 
salvation (12:22–32). The emphasis on forgiveness in 12:31‒32 highlights the Holy 
Spirit’s empowerment of the Son of Man’s ministry of preaching the message of 
repentance for the forgiveness of humanity’s sins, and restoring their relationship with 
God through offering his life as a ransom in his upcoming suffering and death. 
Similarly, in their future ministry, the Spirit-empowered disciples will preach the 
message of repentance and forgiveness of sins available through the Son of Man’s death 
and resurrection. The Son of Man’s own mission of forgiving humanity’s sin mediates 
the importance of preaching this message of forgiveness to humanity in their future 
ministry.      
Finally, Jesus the Son of Man mediated the salvific purposes of God’s will 
through his climactic deeds emphasized in 12:40. The sign of Jonah refers to the death, 
burial, and resurrection of Jesus and his public return to his disciples after his 
resurrection. During this public return, Jesus will commission his genuine disciples to 
emulate his ministry subsequent to his exaltation (cf. 28:18–20). Jesus mediated God’s 
will to his genuine disciples by revealing his future death, burial, and resurrection. In 
addition, Jesus revealed the kind of ministry that fulfills God’s will to his genuine 
disciples: like Jesus, they will suffer persecution, opposition, and death. God’s will is 
for all people to accept Jesus’ ministry and to experience the fullness of God’s salvific 
plan mediated through Jesus’ death and resurrection. Jonah knew God’s character and 
will—to demonstrate mercy and compassion on the Ninevites. Through the Son of 
Man’s suffering and death, God would perfectly display his mercy and compassion to 
sinners. God’s will on earth was for sinners to repent of their sins and receive 
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forgiveness through the Son of Man’s death and resurrection, restoring his Father’s 
relationship with humanity (cf. 6:10). Similarly, the disciples will be required to deny 
themselves and suffer opposition, persecution, and possible death in their obedience to 
Jesus’ commission (i.e., God’s will) (e.g., 10:16‒39; 16:21‒26). The Son of Man’s 
suffering and death which makes God’s mercy available to humanity, mediates the kind 
of self-sacrificial ministry expected of the disciples in their mission to share the 
message of God’s grace with others. The evil generation will miss out on the fullness of 
God’s will mediated through Jesus, but genuine disciples (and sinners like tax 
collectors) will accept God’s wisdom and salvation revealed and displayed through 
Jesus (12:38–45). 
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CHAPTER 3 
THE SON OF MAN’S MEDIATORIAL SIGNIFICANCE IN HIS PASSION: 
FULFILLING GOD’S WILL THROUGH OBEDIENCE 
 
1.  Introduction 
 
In Chapter 2, I demonstrated that Jesus the Son of Man mediates God’s will to his 
genuine disciples during his earthly ministry. In this chapter, I will show ways that 
Jesus the Son of Man mediates how to fulfill God’s will through obedience to his Father 
in the passion material. Through his teaching and example, Jesus commanded his 
disciples to obey God’s will in order to fulfill God’s will for their lives. The theme of 
fulfilling God’s will through obedience finds its climax in the passion material where 
Jesus the Son of Man is mentioned. Therefore, I will analyze each of the Son of Man 
sayings (i.e., Matt 16:13,
215
 27‒28; [the passion predictions, 16:21; 17:22-23; 20:17‒19; 
26:2
216
]; 17:9, 12; 20:28; 26:24, 45) within their co-texts and, through immediate and 
broader-book contexts, emphasize the ways Jesus (and consequently the disciples) 
obeys God’s will.  
 Mark and Luke do not center their theological perspective of the passion 
narratives around Jesus the Son of Man’s obedience to God’s will with the same 
intentionality as Matthew. Therefore, Matthew’s contribution to the understanding of 
Jesus as the Son of Man is different from and, in many ways, unique when compared 
with what is found in Mark and Luke. I will demonstrate Matthew’s different 
theological understanding of Jesus as Son of Man by comparing the Synoptic Gospels. 
Finally, I will conclude by highlighting Matthew’s theological perspective on Jesus the 
Son of Man’s fulfillment of God’s will through his unrelenting obedience to God in the 
passion narratives and what implications unrelenting obedience would have had for the 
genuine disciples’ present and future ministry. 
 
 
 
 
                                                 
215
 I will demonstrate that structurally Matt 16:13 belongs with the first passion prediction in 
16:21. 
216
 Matthew 26:2 is Matthew’s unique contribution and is considered the Gospel’s fourth passion 
prediction.  
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2.  The Son of Man as Mediator of Fulfilling God’s Will through Obedience 
 
2.1. God’s Will Obeyed: Jesus the Son of Man’s Fidelity to God’s Revealed Confession 
(Matthew 16:13‒28) 
2.1.1. Textual Orientation 
Jesus asked his disciples, “Who do humans say the Son of Man is?” (16:13). The 
disciples named John the Baptist, Elijah, Jeremiah, or one of the prophets. Jesus probed 
them further: “But who do you say I am?” (16:15). At this point, Peter, the disciples’ 
representative, answered, “You are the Christ, the Son of the living God” (16:16). Jesus 
pronounced a blessing on Peter and stated that his (i.e., my) Father the one in the 
heavens revealed this confession to him. According to the Father, Jesus the Son of Man 
is the Christ and God’s Son. In light of Peter’s correct response, Jesus promised to give 
them authority in the church and commanded them not to tell anyone that he is the 
Christ. Jesus proceeded to predict that he must go to Jerusalem to suffer, be killed, and 
be raised on the third day. Peter rebuked Jesus’ teaching and rejected his prediction of 
suffering and death as part of God’s will. In contrast, Jesus rejected Peter’s rebuke as 
coming from Satan and told his disciples that suffering and death are part of genuine 
discipleship. Finally, Jesus spoke of his near-future return as Son of Man sometime 
during the disciples’ lifetime, and about his future return as the Son of Man in order to 
warn and encourage the disciples to fidelity to his teachings and God’s will. 
 
2.1.2. Synoptic Comparison: Matthew 16:13‒28, Mark 8:27‒9:1, and Luke 
9:18‒27 
Unlike Mark and Luke, Matthew does not include the saying about the Son of Man in 
the first passion prediction. Instead, the saying occurs earlier in the form of a question: 
“Who do humans say the Son of Man is?” (16:13), connecting the question regarding 
the Son of Man with Peter’s actual confession: “You are the Christ, the Son of the 
living God” (16:16). Mark and Luke mention Peter’s confession regarding Jesus as the 
Christ (Luke: “Christ of God” [9:20]), but does not mention, as Matthew does, that he is 
“the Son of the living God” (16:16b). 
 Matthew 16:17‒20 is not found in Mark or Luke; it is unique to his Gospel. 
Only Matthew mentions that Jesus’ Father the one in the heavens revealed the 
confession to Peter. Matthew intentionally binds Peter’s confession together with 
predictions of the disciples’ authority in the church (i.e., the rock on which Jesus builds 
the church, the claim that the gates of hell will not overcome it, and the keys of the 
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kingdom of the heavens to bind and loose on the earth). In addition, only Matthew 
includes Jesus commanding his disciples not to reveal that he is the Christ.  
 The harsh dialog between Peter and Jesus in 16:22‒23 is found in Mark but not 
in Luke. Matthew’s account is much harsher and more descriptive than Mark’s. For 
example, Peter’s response in Matthew totally denies God’s will in his statement: “May 
[God] be gracious to you, Lord; this will never happen to you” (16:22). In Mark’s 
account, Peter just rebuked Jesus. In Matt 16:23, Jesus’ response to Peter is harsher: 
“you are a stumbling block (ska/ndalon) to me,” once again emphasizing Peter’s 
resistance to God’s will. In Mark, Jesus told Satan to get behind him but does not state 
Peter is a “stumbling block” as Matthew does, instead Jesus immediately accused Peter 
of thinking like humans not God.  
 The teaching about denying oneself, taking up one’s cross, and following Jesus 
in 16:24‒26 is directed only to the disciples in Matthew. In Mark, it is directed to the 
disciples and the crowd, and in Luke it is directed to everyone. Matthew’s account 
indicates how intimately the material in 16:13‒28 is connected as a private episode 
between Jesus and his disciples regarding their present and future ministry.  
 In 16:27‒28, Jesus predicted the future and near-present coming of the Son of 
Man. Mark and Luke include the material in Matt 16:27 but do not mention that the Son 
of Man will reward each one according to his or her actions. Mark and Luke include 
Matt 16:28, but do not mention the coming of the Son of Man with his kingdom. Mark 
states the kingdom of God has come in power (Mark 9:1) and Luke notes the viewing of 
the kingdom of God (Luke 9:27). Only Matthew mentions that the near-present coming 
of the Son of Man will occur sometime during the disciples’ lifetime.  
 
2.1.3. Exegesis 
Matthew16:13‒28 is divided into two separate sections: 16:13‒20 and 16:21‒28. 
Matthew 16:13‒20 is bound together through theme and structure. Thematically, the 
focus is on Peter’s divinely inspired confession that Jesus is “the Christ, the Son of the 
living God” (16:16). The whole dialog between Jesus and Peter and the predictions 
concerning the church by Jesus are surrounded by the theme of the confession. 
Structurally, the title “the Christ” (o9 Xristo/v) binds 16:13‒16 with 16:17‒20, since 
Peter’s confession ends with the identity of the Son of Man: “the Christ, the Son of the 
living God” (16:16); and the predictions concerning the church end with Jesus telling 
the disciples not to reveal that he is “the Christ” (o9 Xristo/v; 16:20). Matthew 16:13‒
20 provides a fuller understanding of Jesus the Son of Man’s identity through the 
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Father’s revelation to Peter: He is the Christ, the Son of the living God. This confession 
reveals the holistic nature of Jesus’ identity and emphasizes his authority. In other 
words, he is the divine-human—the heavenly Messiah and God the Father’s Son, who 
came to earth as the Son of Man to fulfill God’s salvific plan which will be highlighted 
in 16:21. In 11:2, 19, this same connection between the Son of Man and Christ appears. 
The works of the Christ are identified as the works of the Son of Man (cf. e1rga tou= 
Xristou= in 11:2; e1rgwn in 11:19)—both relate to his ministry of mercy for the 
marginalized who he identified himself with and provided hospitality to. In 11:25‒30, 
the Father’s revelation was given to Jesus and his disciples since the Father’s will for 
them was to know the things hidden from others. Peter’s confession in 16:16 was 
revealed only in the presence of Jesus and the disciples, accentuating that the Father’s 
will was for the disciples to understand the fuller revelation of Jesus the Son of Man’s 
identity. The holistic revelation of Jesus’ identity stresses the inadequacy of human 
understanding of the Son of Man: Jesus is more than a prophet he is “the Christ, the Son 
of the living God.”217 Earlier, in 1:21‒23, divine inspiration was given to Joseph in a 
dream and the nature of Jesus’ mission was revealed: “he will save his people from their 
sins.… He will be named Immanuel … God with us.” In other words, Jesus the Son of 
Man is identified as the presence of God in human form. Jesus’ identity as the God-
human emphasizes that his mission to “save his people from their sins” is intimately 
connected to God’s will. The divine revelation in 1:21 is particularized in 16:21 (and in 
                                                 
217
 A similar construction is found in the high priest’s questioning of Jesus and his response in 
26:63‒64. During his trial before Caiaphas, Caiaphas adjured him by the living God to confirm that he 
was the “Christ, the Son of God.” Jesus gave further clarification to Caiaphas’ question by stating that he 
is also the Son of Man who Caiaphas will see sitting at the right hand of power and coming on the clouds 
of heaven. In 16:21‒23, God gave further clarification to Jesus’ identity by stating that the Son of Man is 
also “the Christ, the Son of the living God” (v. 23). Both instances combine Jesus as the Son of Man, the 
Christ, and the Son of God. In Matthew, the title “Lord” (ku/rie/ku/riov) is used for the Son of Man and/or 
the Son of God: (1) Matthew’s account of Jesus and the disciples on a boat when a storm occurred (8:23‒
27; 14:22‒33). In 8:23‒27, Jesus referred to himself as the Son of Man who relinquished habitation and 
called others to follow his example. The disciple called him “Lord.” In 8:27‒28, the disciples called Jesus 
“Lord” when worried about the storm and Jesus calmed it. In 14:22‒33, the disciples were again in a boat 
when a storm arose. Jesus came to them and Peter called him “Lord,” asking to come to him on the lake 
and to be saved when drowning. Jesus stepped in the boat, the winds ceased, and the disciples stated that 
Jesus is the Son of God. Jesus the Son of Man is referred to as “Lord” just as the Son of God is testified 
by Peter as “Lord.” Peter also called Jesus “Lord” when God revealed him as his Son during the 
transfiguration (17:1‒8). (2) Jesus declared that “the Son of Man is Lord of the Sabbath,” and, therefore, 
can redefine it according to mercy (12:6‒8). Matthew’s Gospel has examples of Jesus’ merciful healing 
of marginalized individuals who called him “Lord” (e.g.,. 8:1‒13; 15:22‒28; 17:14‒20; 20:29‒34 
[preceding the healing of the blind men, Jesus the Son of Man stated his mission is to serve others and 
give his life for them in 20:28]). (3) Jesus the Son of Man will come as judge to reward those who, like 
him, mercifully care for others (especially the marginalized). In judgment, these faithful disciples call him 
“Lord.” He will also punish those who call him “Lord” but do not demonstrate it by serving others (e.g., 
24:42‒51; 25:14‒25:46 [also 16:27]). Finally, as stated above, Jesus is the Christ, the Son of Man who 
intimately cares for and associates himself with the marginalized (11:2‒6, 19 [also 9:9‒13]).   
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subsequent passion predictions and at the Last Supper: 17:22‒23; 20:17‒19, 28; 26:27‒
28). The Father’s revelation of Jesus’ identity is more important and completely 
accurate, since God’s word is greater than human teaching (alluded to by Jesus in 
16:17). Earlier in 16:11b‒12, Jesus warned about human teaching, specifically the 
teaching of the Pharisees and Sadducees.  
 Immediately after Peter’s divinely inspired revelation of Jesus the Son of Man, 
Jesus blessed Peter due to his correct confession and began to reveal the ramifications 
this confession will have for the church.
218
 Jesus promised to give Peter the keys of the 
kingdom of the heavens
219
 in their future ministry and gave orders to the disciples not to 
reveal that he is the Christ (16:17‒20). 
                                                 
218
 Different scholarly perspectives exist regarding the significance of the name Pe/trov and the 
phrase e0pi\ tau/th| th=| pe/tra| in this cotext. The debate concerns to what “this rock” refers. The positions 
are as follows. First, the rock refers to Peter. Matthew 16:18 includes a play on the Greek words Pe/trov 
and pe/tra|, indicating that Jesus was speaking about Peter as the rock on which the church is built. The 
Aramaic equivalent seems to identify Peter since the same term is used: “You are Kepha and upon this 
kepha.” In this manner, Peter was being rewarded by Jesus for his correct confession and was elevated as 
head of the church (Oscar Cullmann, Peter: Disciple, Apostle, Martyr [trans. Floyd V. Filson; 2nd rev. 
ed.; Waco, Tex.: Baylor University Press, 2011], 212‒17; Donald A. Hagner, Matthew 14‒28 [WBC 33B; 
Dallas: Word, 1995], 470‒71; France, Matthew, 620‒21; Meier, Matthew, 181‒82; Turner, Matthew, 404, 
407 [includes both Peter and disciples]; Nolland, Matthew, 669‒70, 672; Davies and Allison, Matthew, 
2:623‒27; Arlo J. Nau, Peter in Matthew: Discipleship, Diplomacy, and Dispraise—with an Assessment 
of Power and Privilege in the Petrine office [GNS 36; Collegeville, Minn.: Liturgical Press, 1992], 52; 
Raymond E. Brown, Karl P. Donfried, and John Reumann, eds., Peter in the New Testament: A 
Collaborative Assessment by Protestant and Roman Catholic Scholars [Minneapolis: Augsburg, 1973], 
92‒93, Bernard P. Robinson, “Peter and His Successors: Tradition and Redaction in Matthew 16:17‒19,” 
JSNT 21[1984]: 85, 90‒91). Second, the rock refers to Jesus Christ. Peter’s confession revealed who 
Jesus the Son of Man is—the Christ, the Son of God; therefore, Jesus is the one on whom the church is 
built. He alone is the head of the church. (J. Duncan M. Derrett, “Thou Art the Stone and upon This 
Stone,” DRev 106 [1988]: 276‒85. Derrett uses Isa 54:11‒12 to argue that, with Christ, the disciples are 
also the stones of the church). Third, this rock refers to Peter’s confession. Since the masculine singular 
of Pe/trov differs from the dative feminine singular tau/th| th=| pe/tra|, this rock cannot refer to Peter. 
Instead, the church is to be built on the revelation of the Father’s word: Jesus the Son of Man is the 
Christ, the Son of the living God. The pe/tra is the content of Peter’s insight (Chrys C. Caragounis, Peter 
and the Rock [BZNWKAK 58; Berlin: de Gruyter, 1990], 106‒07, 113; Carter, Matthew, 334; Evans, 
Matthew, 314; Morris, Matthew, 423). Fourth, this rock refers to Jesus’ preaching and teaching (i.e., the 
law of Christ. Matthew’s Jesus will build only on the firm bedrock of his law; cf. 5:19‒20; 7:24‒27; 
28:19). Since Jesus is the Christ, the Son of the living God, his preaching and teaching has ultimate 
authority for the church (Gundry, Matthew, 334; Overman, Church, 241). Although an important debate, 
this discussion is not pertinent to my discussion of the Son of Man passages in the passion literature in 
Matthew. 
 
219
 Matthew 16:19 also raises considerable discussion among scholars. Diverse positions relate 
the identification of the keys of the kingdom of the heavens and the meaning of to bind and to loose. The 
following have been argued. First, the keys of the kingdom refer to the bestowing of teaching authority to 
the disciples (Albright and Mann, Matthew, 197‒98; Hare, Matthew, 191‒92; Nolland, Matthew, 677; 
Bornkamm, “End-Expectation,” 45, 47; France, Matthew, 625‒26; Luz, Matthew 8‒20, 365; Carter, 
Matthew, 336; Morris, Matthew, 426‒27; Hagner, Matthew 14‒28, 472‒73; Schweizer, Matthew, 343‒44; 
Joel Marcus, “The Gates of Hades and the Keys of the Kingdom (Mt. 16:18‒19),” CBQ 50 [1988]: 449‒
55). Some scholars believe this authority was only given to Peter (Burnett H. Streeter, The Primitive 
Church: Studied with Special Reference to the Origins of the Christian Ministry [HL; New York: 
Macmillan, 1929], 63; Davies and Allison, Matthew, 2:639; Hare, Matthew, 191‒92; Shaw, Discernment, 
257‒58). Second, the keys of the kingdom refer to the judgments regarding people’s responses to the 
preaching of the kingdom. A person’s present response determines their destiny at last judgment 
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 The second section of 16:13‒28 comprises vv. 21‒28. The holistic 
understanding of Jesus the Son of Man’s identity revealed to Peter (16:13‒20) is 
connected with 16:21‒28 by the sharp contrast between Peter’s divinely inspired 
confession and subsequent blessing, with his rebuke of Jesus’ passion prediction in 
16:21 and Jesus’ declaration of him as Satan or a “stumbling block” (ska/ndalon). The 
authoritative teaching given to the disciples in 16:19 includes the suffering, death, and 
resurrection of Jesus the Son of Man. The context moves from divine revelation of 
Jesus’ identity (16:13‒20) to his upcoming fulfillment of God’s will through obedient 
suffering and death (16:21‒26) and the subsequent rewards that will follow their fidelity 
to God’s will (16:27). In Matthew, the theme of obedience to God’s will is particularly 
prominent in the passion predictions of Jesus the Son of Man,
220
 in the teachings to the 
                                                                                                                                               
(Beasley-Murray, Jesus, 181‒84; Schweitzer, Quest, 371). Third, the keys of the kingdom refer to the 
authority given to forgive or not to forgive sins (in light of 18:18; Cullmann, Peter, 210‒12 [the authority 
is given primarily to Peter but shared with the disciples]; Bornkamm, “End-Expectation,” 45‒46, 48‒49 
[Bornkamm also appears to include teaching authority as well]; Jeremias, Theology, 238). Fourth, the 
keys of the kingdom refer to the teaching authority Jesus granted to Peter (16:19) and to others (18:18), so 
stress should not be on Peter’s uniqueness (Jack D. Kingsbury, “The Figure of Peter in the Gospel of 
Matthew,” JBL 98 [1979]: 73, 74‒76, 80‒82). Fifth, the keys of the kingdom refer to the authority to 
release or enforce an excommunication from the community (context of 18:15‒20; Friedrich Büchsel, 
“de/w (lu/w),” TDNT 2: 60‒61). Sixth, the keys of the kingdom distinguish the church from the kingdom 
of heaven. It presupposes that heaven and earth are not yet unified under God’s will (E. L. Allen, “On 
This Rock,” JTS 5 [1954]: 60‒62). Seventh, the keys of the kingdom emphasize that decisions made on 
earth follow decisions already made in heaven (emphasis on the perfect tenses of lu/w and de/w; Albright 
and Mann, Matthew, 197; Gundry, Matthew, 335). Eighth, the keys of the kingdom give the divine power 
and authority to bind and loose, in other words, to exorcise demons (cf. Rev 1:18; 20; Richard Hiers, 
“‘Binding’ and ‘Loosing’: The Matthean Authorizations,” JBL 104 [1985]: 235‒50). Although an 
important debate, this discussion is not pertinent to my discussion of the Son of Man passages in the 
passion literature in Matthew.  
220
 The authenticity of and source-critical concerns of the Son of Man passion predictions have 
generated much interest among scholarship. The following positions have been proposed. First, the Son 
of Man passion predictions are historically inauthentic and are a confession of the post-Easter church. 
They are vaticinia ex eventu (William Wrede, Das Messiasgeheimnis in den Evangelien: Zugleich ein 
Beitrag zum Verständnis des Markusevangeliums [4th ed.; Göttingen: Vandenhoeck & Ruprecht, 1969], 
111‒18; Eduard Lohse, History of the Suffering and Death of Jesus Christ [trans. Martin O. Dietrich; 
Philadelphia: Fortress, 1967], 12‒13; idem, Märtyrer und Gottesknect: Untersuchungen zur 
urchristlichen Verfündigung vom Sühntod Jesu Christi [FRLANT 64; Göttingen: Vandenhoeck & 
Ruprecht, 1963], 111‒18; Bultmann, Theology, 29‒32, 82‒86; Georg Strecker, “The Passion and 
Resurrection Predictions in Mark’s Gospel (Mark 8:31; 9:31; 10:32‒34),” Int 22 [1968]: 421‒42; 
Higgins, Jesus, 30‒36). Second, the Son of Man passion predictions are historically authentic and find 
their source in Jesus himself. Some scholars have different ways of viewing what influenced these 
predictions in Jesus’ thinking: (a) Ps 118:22: stone metaphor—Jesus is the keystone/capstone. Along with 
this metaphor is the emphasis on “acceptance” versus “rejection” of the keystone (Tödt, Son of Man, 
161‒75, 201; Fuller, Foundations, 152‒53; Joachim Jeremias, The Eucharistic Words of Jesus [trans. 
Norman Perrin; Philadelphia: Fortress, 1977], 259‒60 [Jeremias sees Ps 118:22 as a prophecy of Jesus’ 
death and resurrection]). (b) The predictions are to be viewed in light of the Ebed Yahweh motif in Isa 
52:13‒53:12 (Vincent Taylor, Jesus and his Sacrifice: A Study of the Passion-Sayings in the Gospels 
[London: MacMillan, 1951], 88‒105; Donald Senior, The Passion of Jesus in the Gospel of Matthew [PS 
1; Wilmington, Del.: Michael Glazier, 1985], 31‒33, 166‒68; Jeremias, Theology, 286‒92, 295‒99; 
Rudolf Otto, The Kingdom of God and the Son of Man: A Study in the History of Religion [trans. Floyd F. 
Filson and Bertram Lee Woolf; LL9; Grand Rapids: Zondervan, 1938], 250‒55; Lindars, Jesus Son of 
Man, 64‒69, 78, 81‒84; Douglas J. Moo, The Old Testament in the Gospel Passion Narratives [Sheffield: 
Almond, 1983], 86‒112 [Moo includes Ps 118:22 as having limited influence]). (c) The predictions find 
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disciples in light of these predictions, and in the accounts of the Last Supper and 
Gethsemane in ch. 26. 
 The first passion prediction in Matt 16:21 reveals Jesus’ desire to teach his 
disciples about his upcoming suffering, death, and resurrection (i.e., a)po\ to/te h1rcato 
o9 ‘Ihsou=v …). The verb deiknu/ein is only used here in Matthew. The rest of the NT and 
LXX do not record deiknu/ein in the present infinitive form. The verb appears to have 
both a revelatory (“to explain” or “make known”) and a demonstrative meaning (“to 
prove” or “to show”). These two meanings indicate that Jesus the Son of Man will be 
expounding the revelation of God’s will for his ministry (and subsequently for the 
disciples) and will demonstrate to them the ways of his suffering (e.g., 17:22‒23; 
20:17‒19; ch. 26). The upcoming suffering (polla\ paqei=n) in Jerusalem is directly 
connected to God’s will. The dei= construction emphasizes the divine passive: “it is 
necessary” in God’s plan for him to go and suffer many things, to be killed, and to be 
raised on the third day (16:21). In other words, it is God’s will for his grace and mercy 
for humanity’s sinful condition to be demonstrated through the Son of Man’s (i.e., Son 
of Humanity’s) suffering and death—he will mediate God’s love to humanity through 
his broken body and spilled blood for the forgiveness of sins (26:26‒28). Although 
Jesus voluntarily accepted suffering, it was grounded in his obedience to the divine will. 
Therefore, Jesus the Son of Man mediates through his upcoming fulfillment of God’s 
will the centrality of obedience to God’s will to his disciples. Peter’s rejection of Jesus’ 
passion prediction is similar to the way the elders, chief priests, and scribes caused 
Jesus to suffer and planned his death. That is, both Peter and the religious leaders 
rejected God’s will. Jesus called Peter a “stumbling block” (ska/ndalon) and stated that 
he was “not thinking the things of God but the things of humans” (ou0 fronei=v ta\ tou= 
qeou= a0lla\ ta\ tw~n a0nqrw/pwn; 16:23). Peter’s rejection of Jesus’ upcoming suffering 
                                                                                                                                               
their influence in a martyr-motif signaled by the use of paradi/dwmi, with the context of the passio iusti 
concept (Edward Schwiezer, Erniedrigung und Erhöhung bei Jesus und seinen Nachfolgern [ATANT 28; 
Zürich: Buchdruckerei Schürch, 1955], 24, 38, 43‒48, 51‒52). (d) The predictions find their influence in 
the motif of the passio iusti: vindication following suffering and death (cf., e.g., Ps 22, 31, 41, 69; Wis 2 
and 5). The resurrection is proleptically anticipated—the path of glory leads to suffering and death 
(Rudolf Pesch, “Die Passion des Menschensohnes: Eine Studie zu den Menschensohnworten der 
vormarkinischen Passionsgeschichte,” in Jesus und der Menschensohn: Für Anton Vögtle [ed. Rudolf 
Pesch and Rudolf Schnackenburg; Freiburg: Herder, 1975], 166‒95; Wright, Jesus, 574‒91; Beasley-
Murray, Jesus, 237‒47; Hans F. Bayer, Jesus’ Predictions of Vindication and Resurrection: The 
Provenance, Meaning, and Correlation of the Synoptic Predictions [WUNT 2/20; Tübingen: Mohr 
Siebeck, 1986], 237‒42). e) The predictions find their influence in Dan 7 (especially 7:14) and possibly 
Enoch (Morna D. Hooker, Son of Man in Mark: A Study of the Background of the Term “Son of Man” 
and Its Use in St. Mark’s Gospel [London: S.P.C.K, 1967], 108‒09, 113, 139‒42; Jane Schaberg, “Daniel 
7‒12 and the New Testament Passion-Resurrection Predictions,” NTS 31 [1985]: 208‒22). Although 
important on their own terms, issues surrounding originality and source criticism are not pertinent to my 
discussion of the passion predictions in Matthew. 
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and death proves that he did not have God’s will in mind. Therefore, in light of his 
rejection, Peter was compared with Satan and commanded to submit to the divine will 
(u(page o0pi/sw mou, Satana~).221 
 Jesus’ subsequent teaching in 16:24‒26 aligns his disciples with the upcoming 
suffering and death of Jesus the Son of Man. In other words, Jesus’ willing obedience to 
fulfill God’s will through suffering and death in 16:21 is mirrored by what Jesus called 
his disciples to do in 16:24‒26. The comparative pattern is emphasized: Jesus’ suffering 
and death would lead to his vindication and the future award of resurrection (16:21). 
The disciples’ willingness (qe/lei in 16:24) to follow Jesus the Son of Man in suffering 
required them to “take up his cross and follow him” (a0ra/tw to\n stauro\n au0tou= kai\ 
a0kolouqei/tw moi), which would lead to their vindication and future reward (see 16:25‒
27). This teaching is reminiscent of 10:37‒40, where Jesus taught his disciples that 
fidelity to him over family members might lead to death. This-worldly, temporary 
possessions and human relationships must always be secondary; saving the soul on 
account of Christ (and God’s will) must be primary, even if it requires subsequent 
suffering and/or death. Through his teaching and upcoming passion, Jesus the Son of 
Man mediated the meaning of fulfilling God’s will through obedience with absolute 
fidelity.
222
 Matthew 16:27 names the primary reward for fidelity to God’s will. Jesus the 
Son of Man will come in the glory of his Father and his angels at the parousia and 
reward (a0podw/sei) each one according to his or her practice (pra~cin). The reference 
to me/llw at the beginning of v. 27 would usually indicate an event in the near future 
(cf. 17:22); however, the eschatological language of the Father’s glory and his angels 
coming with Jesus indicates that the reference is to the second coming of Jesus the Son 
of Man (cf. 24:30‒31; 25:31—references to the last judgment). The Son of Man’s 
identity is accentuated in 16:27. When Jesus stated he will come in the glory of his 
Father (patro\v au0tou=) in v. 27, he connected his Father with my Father (path/r mou) 
in v. 17, when stating Peter’s confession was of divine origin. Therefore, Matthew 
indicates that Jesus the Son of Man is Jesus the Son of God since both emphasize the 
possessive pronoun in both verses.     
                                                 
221
 The rebuke of Peter is reminiscent of Jesus’ rebuke of Satan in Matt 4:1‒11. Jesus’ command 
to Peter in 16:23 is the same as what Jesus said to Satan in 4:10: u(page, Satana~. Satan obeyed Jesus 
and left him in 4:11 because his attempts to prevent Jesus from following God’s will failed. Through his 
rebuke, Peter acted like Satan, tempting Jesus to abandon the divine will.  
222
 Jesus’ teaching in 16:24‒26 is illustrated later in 19:16‒21.  
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 Matthew 16:28 is reminiscent of the crux interpretum in 10:23. The phrase 
e0rxo/menon e0n th~| basilei/a| au0tou= in 16:28 has caused scholarly debate. As with 10:23, 
the concern surrounds whether Jesus’ coming in his kingdom relates to the parousia or 
to an event during Jesus’ lifetime. The positions are as follows: (1) the “coming” refers 
to the Second Advent—the parousia of Jesus the Son of Man. Scholars connect 16:27‒
28 as referring to the same event.
223
 (2) The “coming” refers to the transfiguration. 
Jesus promises a proleptic vision of his glory in the present, namely, the 
transfiguration.
224
 (3) The “coming” refers to Jesus’ resurrection (cf. 28:18‒20); Jesus’ 
kingly rule begins at the resurrection.
225
 (4) The “coming” refers to the post-Easter 
outpouring of the Spirit.
226
 (5) The “coming” refers to a fulfillment in the early triumph 
of Christianity (the church expands in the world).
227
 (6) The “coming” refers to the 
destruction of Jerusalem in AD 70.
228
 (7) The “coming” refers to Jesus’ agony in 
Gethsemane as the paradoxical timeframe of fulfillment when the “Son of Man is 
coming with his reign” (16:28).229  
The context of Matt 16:21‒28 does not give evidence of Jesus’ coming 
occurring at the parousia in 16:28. As stated previously, v. 27 relates specifically to the 
eschaton as the future reward for practices and/or works (pra~cin) throughout life. The 
prediction of death and/or martyrdom for the disciples in 16:24‒26 leads to vindication 
after their death when Jesus the Son of Man comes again. The eschatological language 
in the phrases “in the glory of his Father” and “his angels with him” (v. 27) is typical 
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for Matthew when speaking about the parousia. However, none of these eschatological 
cues is present in v. 28. The next time the disciples will see the Son of Man coming 
with his kingdom is after his resurrection (cf. 28:18‒20), which makes sense in the 
context of 16:21‒28. After Jesus fulfilled God’s will through his suffering and death, he 
was vindicated through his resurrection. The emphasis on the vindication of Jesus (and 
his disciples in 16:27) makes sense in light of 16:28. When the disciples saw the 
vindicated Son of Man after his resurrection, they were encouraged and challenged to 
continue his ministry to death (28:18‒20) and, in faithful obedience to God, they 
fulfilled God’s will in their future ministry and would be rewarded for their fidelity to 
God’s will at the parousia of the Son of Man. As Jesus faithfully fulfilled God’s will 
through obedient suffering and death, he was vindicated in his resurrection and his 
disciples witnessed it (16:21, 28; 28:1‒20).230 As the disciples faithfully fulfilled God’s 
will through obedient suffering and death (16:24‒26), they would be vindicated when 
Jesus comes again at the parousia (16:27) and now receive hope of such future 
vindication as they witness Jesus’ vindication after his resurrection (16:28). 
Matthew gives no indication of a post-Easter outpouring of the Spirit, the 
destruction of Jerusalem in AD 70, or Jesus’ agony in Gethsemane in the context of 
16:13‒28, nor does the author connect Matt 16 with 17:1‒8. The only possible cue to 
the transfiguration might be the people’s declaration that Jesus was a prophet (16:14; 
i.e., Elijah) in contrast to Peter’s confession of Jesus as the Christ, the Son of the living 
God (16:16). However, the focus of 16:13‒20 is on Peter’s confession given through 
divine revelation so as to emphasize the importance of correct teaching in the church. In 
addition, the context of 16:21‒28 regards future suffering and vindication, themes 
absent from 17:1‒8. Since the emphasis is on vindication after suffering and death, 
therefore, 16:28 does not refer to the transfiguration. 
 The divine revelation given to Peter regarding Jesus the Son of Man’s identity is 
to be taught in the future church, along with the other teachings Jesus shared with the 
disciples throughout his ministry (16:13‒20; 28:19‒20). The climax of Jesus’ ministry 
is revealed through the prediction of his suffering, death, and future vindication (his 
resurrection), which is the fulfillment of God’s will (emphasized by the divine passive, 
dei~) for his ministry (16:21). Similarly, the disciples would also be subject to suffering 
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and death on account of Jesus’ name (16:24‒26). However, the disciples were 
encouraged to persevere through their eyewitness to Jesus’ vindication (i.e., 
resurrection; 16:28) and to continue his ministry to receive vindication (“[he] will 
receive recompense,” a0podw/sei) based on their actions, which fulfilled God’s will for 
their ministry. Only Jesus the Son of Man was called to accomplish the divine “must” 
(dei=) which would mediate God’s grace to humanity, since his death was the means 
through which the forgiveness of sins and a restored relationship with the Father in the 
heavens could be achieved. The disciples will mediate the meaning and message of 
Jesus’ death to others—namely, the need to repent of sin and accept God’s gift of 
salvation.   
Jesus’ Father the one in the heavens revealed to Peter a more holistic 
understanding of Jesus the Son of Man’s identity: he is the Christ, the Son of the living 
God. He is the divine-human who came to earth as the Son of Man to fulfill God’s 
salvific plan which will be highlighted in 16:21. Through the Son of Man’s willing 
obedience to his mission, he fulfilled God’s will for his ministry. The Son of Man 
mediates God’s love and mercy to humanity through his suffering and death for the 
forgiveness of sins. Those who oppose Jesus’ mission align themselves with Satan who 
tempted Jesus to disobey God’s will (cf. 4:1‒11) and, consequently, they do not fulfill 
God’s will. Genuine disciples willingly submit to suffering and death for the sake of 
Jesus. Martyrdom is a real possibility for those who follow Jesus. After Jesus’ 
resurrection, the disciples were to continue teaching the holistic revelation of Jesus’ 
identity and mission. Faithfulness to God’s will leads to vindication. The Son of Man 
received his vindication at his resurrection (16:21). The disciples will receive 
vindication in the future parousia of the Son of Man. Therefore, Jesus the Son of Man’s 
willing obedience to fulfill God’s will for his teaching ministry and followed by his 
suffering and death, mediates for his disciples the necessity of obeying God’s will by 
revealing his teaching to others and submitting to future suffering and death on account 
of his name.  
 
   2.2. God’s Will Obeyed: Jesus the Son of Man and John the Baptist as Examples of 
Genuine Discipleship (Matthew 17:9‒13, 22‒23) 
2.2.1. Textual Orientation 
Following the transfiguration, Jesus led Peter, James, and John, down from the 
mountain. He commanded them not to reveal what they saw on the mountain until the 
Son of Man was resurrected. The disciples questioned Jesus about the scribal teaching 
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of Elijah, and Jesus responded by identifying Elijah as John the Baptist. Jesus compared 
his ministry as Son of Man with John the Baptist; both would suffer death. Jesus 
predicted for a second time that he, the Son of Man, would be betrayed, killed, and 
resurrected on the third day. The first Son of Man reference relates to Jesus’ 
resurrection, the second to his suffering, and the third includes both Jesus’ upcoming 
suffering and resurrection. Suffering is described through betrayal and death in the 
second passion prediction of the Son of Man.   
 
2.2.2. Synoptic Comparison: Matthew 17:9‒13, 22‒23; Mark 9:9‒13, 30‒32; 
Luke 9:43b‒45 
Jesus’ command not to reveal his transfiguration until after the Son of Man’s 
resurrection and the discussion of the coming of Elijah is found in Matt 17:9‒13 and 
Mark 9:9‒13 but is absent in Luke. Although Matthew and Mark are similar in their 
accounts, they have some important differences. Mark’s account emphasizes the 
disciples’ lack of understanding by questioning among them what it meant for the dead 
to rise (9:9). However, in Matthew, after making the statement about revealing the 
vision after the Son of Man’s resurrection, he moves immediately into the disciples’ 
questions regarding the scribal teaching about Elijah.  
 Matthew 17:12‒13 emphasizes the scribes’ lack of recognition of Elijah who 
already came in the person of John the Baptist. In addition, Matthew specifically 
compares the upcoming suffering of the Son of Man with the suffering and death of 
John the Baptist. Finally, Matthew contrasts the scribes’ lack of comprehension of the 
revelation that Elijah is John the Baptist in v. 12 with the disciples’ understanding that 
Jesus was referring to John the Baptist as Elijah in v. 13. The emphasis on 
understanding the connection between Elijah and John the Baptist is not prevalent in 
Mark; it is only minimally implied in Mark 9:13. 
 Matthew 17:22‒23 is almost identical to Mark 9:30‒32. Both indicate that Jesus 
spoke his second passion prediction to the disciples in Galilee. Both emphasize that 
Jesus was to be betrayed into the hands of humans, be killed by them, and then be 
resurrected the third day. Matthew emphasizes this passion announcement as a near-
coming prediction with his use of me/llei in 17:22. In other words, it will happen 
according to God’s will. However, Mark does not indicate the near-coming nature of 
this prediction as Matthew does. Luke is different from both Matthew and Mark. Luke 
9:44 mentions that the Son of Man is about to be delivered into the hands of humans but 
does not include his upcoming death and resurrection in the passion prediction. 
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However, like Matthew, Luke also uses me/llei to highlight the near-coming nature of 
this deliverance. Finally, after the passion prediction, Matthew indicates that the 
disciples grieved greatly when they heard the news (17:23b). However, Mark and Luke 
mention nothing about the disciples’ emotional reaction. Rather, they both emphasize 
that the disciples did not understand the word spoken to them by Jesus (Mark 9:32; 
Luke 9:45).  
 
2.2.3. Exegesis 
Matthew stresses the authoritative word of Jesus. In 16:20 and 17:9, Jesus commanded 
the disciples to reveal neither that he is Jesus the Christ nor the vision they saw on the 
mountain. However, the disciples were permitted to disclose the vision once the Son of 
Man was resurrected from the dead (cf. 28:19‒20). Matthew 17:9 is connected to 16:16 
and 17:5. All three verses emphasize the message of the vision (i.e., God’s revelation, 
first to Peter in 16:16 and then to the disciples in 17:5), namely, Jesus is the Son of God. 
In 17:5, however, this revelation is combined with a direct command from God: “Listen 
to him” (a0kou/ete). The disciples were commanded to listen to the teaching of Jesus so 
they could teach it to others in their future ministry (28:19‒20), and they and future 
disciples would fulfill God’s will through obedience (7:21‒29). Matthew 17:5 is 
reminiscent of 3:16‒17 at Jesus’ baptism before he began his public ministry. In both 
contexts, God states, “this is my beloved Son in whom I am well pleased” (ou{to/v e0stin 
o9 uio/v mou o9 a0gaphto/v e0n w{_| eu0do/khsma). The divinely inspired revelation of Jesus 
as God’s Son (3:17; 16:16; 17:5) emphasizes Jesus’ authority and anointing of the Spirit 
to carry out God’s will. In 3:16‒17, God himself empowered Jesus through his Spirit. 
God spoke from heaven, declaring both Jesus’ identity as his Son and his pleasure with 
him. The authority given to Jesus through God enabled him to fulfill God’s will 
revealed in 16:21; 17:12, 22‒23 (cf. 1:21), which, essentially, is what is meant by Jesus’ 
fulfilling all righteousness (plhrw~sai pa~san dikaiosu/nhn; 3:15). In 5:17, Jesus did 
not come to abolish the law and the prophets but to fulfill them (a0lla/ plhrw~sai). 
During Jesus’ arrest, he stated clearly that his upcoming suffering and death was in 
fulfillment (plhrwqw~sin) of the scriptures and the prophets (26:54, 56). These verses 
connect Jesus the Son of Man’s identity as Son of God with his obedience as the Spirit-
anointed Christ who fulfilled God’s will. As the disciples heed Jesus’ words and 
example, they would fulfill God’s will in their future ministry. Similarly, Jesus told his 
disciples in 5:6, 10‒12 that they would be blessed if they hungered and thirsted for 
righteousness (dikaiosu/nhn) and if they were persecuted because of righteousness 
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(e3neken dikaiosu/nhv). Such opposition included reproach, persecution, and being 
spoken of in evil ways because of Jesus. An attitude of rejoicing and gladness ought to 
be included in times of persecution because of their reward (i.e., vindication; cf. 16:24‒
27) in the kingdom of the heavens. Similarly, the prophets before them endured 
persecution (e.g., 23:34). Finally, 17:9 stresses the Son of Man’s vindication (i.e., his 
being raised from the dead, as in 16:22, 28; 17:23). The duty to share the vision in 17:1‒
8 after Jesus’ resurrection proves that Jesus wanted his vindication at the forefront of 
their minds. Just as Jesus was vindicated as reward for his obedience in fulfilling God’s 
will, so the disciples will be vindicated for their willingness to fulfill God’s will (as in 
16:24‒27). 
 Matthew 17:10‒13 emphasizes Jesus’ re-clarification of the scribal tradition 
regarding the second coming of Elijah and his respective function. Earlier, in 16:12, 
Jesus warned the disciples about scribal teaching. The authoritative teaching of Jesus is 
to be heeded (cf. 17:5) above that of the scribal traditions. Jesus responded, “Elijah is 
indeed coming and will restore [a0pokatasth/sei] all things” (17:11). The meaning of 
the future tense has generated scholarly attention. The following have been proposed: 
(1) it may simply reflect the form of the scriptural quotation in Mal 4:5‒6;231 (2) it may 
reflect scribal expectation, not Jesus’ own: Elijah is to come and accomplish the 
Messiah’s preparatory work of repentance and renewal; thus, Elijah is the forerunner of 
the Messiah;
232
 (3) it is to be taken literally and Elijah will return before the parousia 
(cf., perhaps, Rev 11:3‒6);233 (4) it is to be taken rhetorically, to be fulfilled in John the 
Baptist;
234
 (5) it affirms that restoration has already begun in the advent of John the 
Baptist, just as the kingdom of God has already appeared in the ministry of Jesus, with 
restoration visible only to the eyes of faith and awaiting its consummation at the 
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eschaton;
235
 or, (6) it does not refer to John the Baptist but to Jesus, the messenger sent 
by God to prepare for the day of the Lord.
236
  
 The context of 17:10‒13 identifies Elijah with John the Baptist. Justin Taylor’s 
belief that 17:11 refers to Jesus, based on the notion that Mark 9:11‒13 predates Matt 
17:10‒13, does not give due consideration to the context of the Matthean text. Taylor’s 
view is refuted by 17:13 with the disciples’ understanding that Jesus was speaking 
about John the Baptist, not himself. Gundry and Blomberg’s view that the text refers to 
an actual reappearance of Elijah before the parousia is untenable from context. First, the 
context is not focused on the parousia. Rather, it focuses on revealing the identity and 
function of Elijah (vis-à-vis John the Baptist), comparing him with the future ministry 
of Jesus. Second, 17:13 identifies Elijah as John the Baptist. Therefore, the future tense 
is taken rhetorically as being fulfilled in John the Baptist. In 17:12, Jesus contrasted 
(le/gw de\ u9mi=n o3ti) the original scribal tradition regarding Elijah and its understanding 
with his revelation that Elijah is John the Baptist (see also 11:13‒14). Jesus used the 
same wording in the Sermon on the Mount in Matt 5, le/gw de\ u9mi=n o3ti, when he 
provided a more complete understanding of the OT law as taught by the scribes (cf. 
5:17‒20). In the same way, Jesus provided his disciples a more complete understanding 
of the identity and function of Elijah, and then compared his ministry with that of John 
the Baptist (vis-à-vis, Elijah). The comparison between Jesus and John the Baptist is 
indicated in 17:12. Jesus stated that John had already come and they did with him as 
they wished; that is, they killed him (14:1‒12). Similarly, Jesus the Son of Man “is 
about to suffer by them” (me/llei pa/sxein u9p 0 au0tw~n; 17:12b). Matthew 17:12‒13 is 
connected to both passion predictions—the first in 16:21, the second in 17:22‒23. In 
16:21, the Son of Man said that he would go to Jerusalem and “suffer many things” 
from the elders, chief priests, and scribes, and be killed. In 17:22‒23, part of the Son of 
Man’s suffering included being “betrayed into the hands of humans,” and they would 
kill him. John the Baptist and Jesus share in a common outcome to their ministries: they 
were killed. The comparison of Jesus and John is grounded in their common mission; 
they preached a message of repentance (cf. 3:1‒2, 7‒11; 4:17). In addition, the religious 
establishment rejected John and the Son of Man for their message and deeds (11:18‒
19). However, the reason John the Baptist and Jesus the Son of Man ministered in these 
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ways, suffered, and inevitably were killed is because they obediently fulfilled God’s 
will for their ministries. Jesus as Son of Man mediated to his disciples the costliness of 
obediently fulfilling God’s will (similarly in 16:24‒28). Martyrdom is a real possibility 
for those who follow God’s will.  
 The second passion prediction in 17:22‒23 reveals one of the many things the 
Son of Man suffered (16:21), namely, that he was about “to be handed over [betrayed] 
into the hands of humans” (paradi/dosqai ei0v xei=rav a0nqrw/pwn). paradi/dwmai 
functions in both a passive and active sense in this passage. In the first passion 
prediction (16:21), Jesus mentioned that “it is necessary” (dei=) for him to suffer many 
things by the elders, chief priests, and the scribes. The divine passive indicates that the 
handing over of Jesus was part of God’s will. Similarly, 17:22 indicates that the Son of 
Man “is about to” or “must” (me/llei) be betrayed into the hands of humans.” In 
Gethsemane Jesus submitted to God’s will for his suffering and death (26:39, 42) 
immediately before he was handed over to suffering and death (26:45b‒56). In 10:4, 
Matthew introduces Judas the Iscariot as the “the one betraying him” (o9 … paradou\v 
au0to/n). The use of paradi/dwmi connects 10:4 to 17:22. Judas, along with the religious 
leaders, “handed over” (“betrayed”) Jesus to suffering and death (see also 26:14‒16, 
20‒25, 45‒50).237 The mention of the Son of Man’s being betrayed “into human hands” 
(ei0v xei=rav a0nqrw/pwn; 17:22) also directly connects to Judas, the soldiers, and the 
religious leaders as the ones who inevitably led Jesus to his suffering and death (see 
26:45‒50; “into the hands of sinners” [ei0v xei=rav a0martwlw/n], 26:45).238 There is 
irony in 17:22. The purpose for the suffering and death of the Son of Man (i.e., Son of 
Humanity) was to restore humanity’s relationship with God the Father through the 
forgiveness of sins (26:28), even though his demise would occur because of human 
betrayal, and humanity would cause his suffering and death. The Son of Man mediates 
God’s grace to humanity, even to the sinners who are responsible for his death. In 
addition, Jesus’ willingness to submit to being handed over to suffering and death in 
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order to fulfill God’s will mediated for his disciples the importance of fulfilling God’s 
will obediently.  
 In 17:23, Matthew indicates that the disciples “grieved greatly” (e0luph/qhsan 
sfo/dra) when they heard about the Son of Man’s upcoming betrayal and death. The 
disciples’ response to this passion prediction implies they understood at some level that 
Jesus would endure such rejection. In 26:22, the disciples also grieved greatly when 
Jesus revealed that one of them would betray him. When the lord forgave a slave and 
pardoned him of his loan, his fellow slaves grieved greatly when they heard that the 
slave imprisoned and beat another slave who owed him one hundred denarii (18:23‒35). 
Herod grieved when he realized he was bound to his oath and had to kill John the 
Baptist in prison (14:1‒12). In Matthew such grief is associated with the betrayal or 
suffering and death that others endured. Rejection of Jesus and his ministry is contrary 
to the call Jesus gave his disciples to costly self-denial and genuine followership (cf. 
8:18‒22; 10:16‒25, 32‒39; 16:20‒24). Therefore, the disciples began to realize that 
Jesus’ betrayal and death was inevitable, and they possibly associated Jesus’ suffering 
and death with the costly self-denial that would be required of genuine disciples. The 
Son of Man’s willing obedience of costly self-denial in order to fulfill God’s will 
mediated for his disciples the importance of fulfilling God’s will obediently in their 
future ministry.  
 Jesus commanded his disciples to reveal neither that he is the Christ nor the 
vision on the mountain. Jesus’ transfiguration was to be revealed after the Son of Man’s 
resurrection (17:9; cf. 28:18‒20). The disciples will need to obey Jesus’ words 
(teaching) and follow his example, so as to fulfill God’s will in their future ministry. In 
17:10‒13, Jesus re-clarified the scribal teaching on Elijah’s second coming by 
identifying Elijah with John the Baptist. Jesus compared his ministry to John the Baptist 
so his disciples would have a more complete understanding of the identity and function 
of Elijah—both John the Baptist and Jesus the Son of Man would be killed (14:1‒12; 
17:12b, 22‒23). John the Baptist and Jesus the Son of Man had common ministries—
they preached a message of repentance, were rejected by the religious establishment 
(11:18‒19), and both suffered and were inevitably killed, because they faithfully obeyed 
God’s will for their ministries. Jesus the Son of Man mediated to his disciples the 
costliness of obediently following God’s will (similarly 16:24‒28). In 17:22‒23, Jesus 
taught his disciples about his upcoming suffering, death, and resurrection. The Son of 
Man’s upcoming passion would help the disciples to recognize that suffering and 
vindication is the fate for those who genuinely follow God’s will (cf. 10:16‒39). Jesus 
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would be handed over for suffering and death according to God’s will (16:21). Jesus the 
Son of Man’s suffering and death would mediate God’s grace to humanity, ironically, 
even to those who would hand him over to death (cf. 17:22; 26:45). Jesus’ willingness 
to submit to suffering and death mediated for his disciples the importance of fulfilling 
God’s will with complete obedience (cf. 26:39, 42). Like the Son of Man, the disciples 
will also be required to ensure costly self-sacrifice to obey God and fulfill his will for 
their ministry.  
    
2.3. God’s Will Obeyed: Jesus the Son of Man as the Sacrificial Servant of All 
People (Matthew 20:17‒28) 
2.3.1. Textual Orientation  
 As Jesus and his disciples drew closer to Jerusalem, he spoke to them privately about 
his upcoming passion. Jesus the Son of Man would be handed over to the religious 
leaders to be condemned to death, and the Gentiles would physically carry out his 
suffering and death. Jesus reminded his disciples of his vindication: he would be raised 
from the dead. The mother of the sons of Zebedee requested that Jesus allow her sons to 
sit on his right and left in his kingdom. Jesus stated that this honor is given only by his 
Father but predicted that they, along with him, would suffer and die. Jesus taught his 
disciples that genuine discipleship is uninterested in position or status; rather, its focus 
is on being a servant to others. Jesus the Son of Man will exemplify such servanthood 
by giving his life as a ransom for the many. 
 
2.3.2. Synoptic Comparison: Matthew 20:17‒28; Mark 10:32‒45; and Luke 
18:31‒34 
All three synoptic Gospels recount the third passion prediction similarly. Mark and 
Matthew are the closest. All three indicate that Jesus and his disciples were going up to 
Jerusalem. However, only Matthew mentions that Jesus was going up to Jerusalem 
(20:17) before stating that Jesus and his disciples were going up to Jerusalem (20:18). 
Both Matthew and Mark state that the Son of Man would be handed over to the chief 
priests and the scribes who would condemn him to death. Only Luke, however, notes 
that Jesus and the disciples were going up to Jerusalem. Luke mentions that the Son of 
Man’s passion would fulfill all the writings of the prophets. Unlike Matthew and Luke, 
Mark states that the ones following Jesus were astounded and afraid. All three Gospels 
credit the Gentiles with physically causing the suffering and death of Jesus. However, 
only Mark and Luke mention that they would spit on Jesus and kill him. All three 
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Gospels record that Jesus would be handed over to the Gentiles and be mocked and 
whipped by them. However, only Matthew states that they would crucify Jesus; the 
form of death is not mentioned in the other Gospels. Matthew records that Jesus would 
be raised, while Mark and Luke state that he would rise again.  
 Only Matthew and Mark record the story of the sons of Zebedee. In Matthew’s 
account, the mother of the sons of Zebedee approached Jesus with the request that her 
sons might sit on the right and the left of Jesus in his kingdom. However, in Mark, the 
sons of Zebedee approached Jesus themselves. Only Matthew mentions that his Father 
had already prepared the kingdom positions on either side of Jesus. For the rest of the 
account, Matthew follows Mark very closely.  
 Matthew includes a story that compares the kingdom of the heavens to a lord 
who hires workers for his vineyards (20:1‒16). Mark and Luke do not include this story. 
The story is significant because Matthew connects it to 20:17‒28 by highlighting the 
theme of the first and the last, minimizing the issue surrounding status and greatness. 
This issue is highlighted more in Matthew than in Mark, especially since 20:1‒16 
immediately precedes the third passion prediction and the request regarding the two 
sons of Zebedee.  
 
2.3.3. Exegesis 
Matthew 20:1‒16 provides an important theological context for the rest of the chapter. 
The kingdom of the heavens is likened to a master who invited individuals to work in 
his vineyard. The issue surrounding the master’s generosity in offering people work, is 
that every person received the same wage. The amount of time worked was not the 
owner’s concern; rather, treating the workers with equality was what was important to 
him. The giving nature of the owner was based on his will (qe/lhma) (20:14‒15). The 
character of the owner (i.e., “I myself am good” [e0gw\ a0gaqo/v ei0mi; 20:15)]) was 
determined by his compassionate action—he made the last ones equal with the first. 
Matthew ends the story with a striking statement that links this story with 20:17‒28: 
“the last ones will be first and the first ones last” (e1sontai oi9 e1sxatoi prw~toi kai oi9 
prw~toi e1sxatoi; 20:16). In the kingdom of the heavens, every person is equal; 
however, some will criticize God’s goodness (i.e., reject his character; cf. 20:10‒12) 
and his deeds (compassion and love; i.e., God’s will; cf. 20:14‒15), and others will 
receive his goodness (and mercy) and gratefully accept his deeds (i.e., God’s will; cf. 
6:10). Before 20:1‒16, the statement “the first will be last and the last first” (e1sontai 
prw~toi e1sxatoi kai\ e1sxatoi prw~toi) is recorded in 19:30. The context of 19:30 is 
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Jesus’ promised reward to his disciples who leave everything and everyone and follow 
him. The disciples who have sacrificially relinquished everything temporary will 
receive eternal life (19:29; also 16:24‒27); they are identified as the first; the ones who 
choose to obey God’s will revealed through Jesus’ teachings and actions.  
  These contextual connections with 20:1‒16 enable a proper understanding of 
20:17‒28. Matthew 20:17‒19 is the most detailed of all of Matthew’s passion 
predictions. The emphasis is on the persecution and suffering of Jesus the Son of Man. 
Jesus is indirectly compared to the last ones who become first (19:30; 20:16). Those 
who criticize Jesus’ ministry rejected him. He was handed over to the chief priests and 
the scribes, and they condemned him to death (17:18). Like the last ones, he was willing 
to give up his life—along with everything and everyone—to follow God’s will. Jesus 
completely obeyed his Father’s instructions. He was handed over to the Gentiles in 
order to be mocked, whipped, and crucified (17:19). However, like the last ones, Jesus 
experienced the Father’s goodness. He was vindicated from suffering and death by 
being raised from the dead after he completed his Father’s will. 
 Matthew 20:17‒19 emphasizes the universality of Jesus’ rejection; both the Jews 
(religious leaders) who condemned him to death and the Gentiles (Roman soldiers [cf. 
27:26‒50]) who mocked, whipped, and crucified him were responsible for Jesus’ 
suffering and death. Like Mark and Luke, Matthew gives a more complete description 
of Jesus’ suffering and death in the third passion prediction than in the first (16:21) and 
second (17:22‒23). Mark and Matthew mention that Jesus would be handed over 
(paradoqh/setai) to the chief priests and the scribes. Matthew 10:4 states that Judas 
Iscariot was the one betraying him (i.e., handing him over; paradou\v au0to/n; also 
26:14‒16, 23‒25, 47‒50). Only Matthew reveals the manner of Jesus’ death—the 
Gentiles “to crucify” (staupw~sai) him. The declaration of Jesus’ upcoming 
crucifixion is also mentioned in Matthew’s fourth passion prediction in 26:2. Once 
again Matthew states that Jesus’ suffering and death would take place in Jerusalem 
(16:21; 20:17). Matthew includes the verb a0nabai/nw twice within 20:17‒18. In v. 17, 
he uses the present active participle, a0nabai/nwn, to emphasize that Jesus was 
determined to go to Jerusalem. The participle is important as it highlights Jesus’ 
determined willingness to fulfill the Father’s will obediently (note the divine passive dei= 
in 16:21). Matthew then records Jesus’ desire for his disciples to join him in his mission 
through the present active plural form of a0nabai/nomen in v. 18. Matthew may be using 
this verb to keep the theme of discipleship at the forefront of Jesus’ mission. In other 
words, just as God called Jesus to go up to Jerusalem to be crucified (serving others by 
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giving himself as a ransom for many [20:28]), so genuine disciples would follow Jesus 
up to Jerusalem to witness his resolve to endure the costly sacrifice he would undergo to 
fulfill God’s will obediently. Similarly, the disciples in their future ministry must be 
willing to endure sacrificially (especially in service to others [20:26‒27]) to fulfill 
God’s will (cf. 16:24‒25).  
 The request of the mother of the sons of Zebedee—regarding who would sit to 
the right and left of Jesus in his kingdom—contrasts status and position with 
servanthood and lowliness (20:20‒28). Essentially, this mother was requesting the best 
and most status-worthy positions in Jesus’ kingdom, positions that would put her sons 
in first place among the disciples and exalt them above all others in Jesus’ kingdom. 
The immediate response of the sons of Zebedee that they were able to drink the cup that 
Jesus would drink highlights their agreement with their mother’s request. Ironically, the 
positions of “right” (deciw~n) and “left” (eu0wnu/mwn) of Jesus are connected with Jesus’ 
suffering on the cross in 27:38. Matthew mentions that two thieves were crucified with 
him “one on the right and one on the left” (ei[v e0k deciw~n kai ei[v e0c eu/wnu/mwn). In 
Matthew, the places beside Jesus are on crosses, not in the kingdom John, James, their 
mother, or the other disciples envision. This connection is pertinent in light of the 
following discussion surrounding drinking the cup (20:22‒23). Genuine disciples align 
themselves with Jesus’ mission, including suffering and death according to God’s will.  
 Jesus’ response to the mother’s request is important. He emphasized the 
importance of self-relinquishing sacrifice: “Are you able to drink the cup which I 
myself am about (e0gw\ me/llw) to drink?” (20:22b). The sons of Zebedee stated they 
were able, and Jesus affirmed that they would drink his cup (20:23a). Instead of status 
and position, Jesus was concerned with obediently following God’s will. In Matthew, 
poth/rion is used only in 20:22‒23, at Jesus’ Last Supper with his disciples (26:27‒28), 
and his prayer at Gethsemane (26:39). The drinking of the cup refers to Jesus’ voluntary 
death in obedience to God’s will.  
The cup is the symbol Jesus used for the shedding of his blood in the Last 
Supper narrative: the blood of the covenant for the many for the forgiveness of sins 
(26:27‒28). The blood of the covenant refers back to the “covenant of blood” instituted 
to recall the Israelites’ deliverance from Egypt. Moses told the Israelites to kill a lamb 
and spread its blood on their doorframes so the angel of death would pass over their 
homes. The Israelites obeyed Moses’ command and, consequently, Pharaoh allowed 
Moses and Israel to flee Egypt (cf. Exod 12:21‒27; 24:7-8). Jesus’ willingness to 
succumb to self-sacrificial death fulfills the suffering Servant predicted by Isaiah in 
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52:13‒53:11, who died for the forgiveness of sins of the many according to God’s will 
(e.g., Isa 53:10‒12 [LXX]).239   
As Jesus prayed in Gethsemane, he asked his Father whether this cup could pass 
from him, but stated, “Not as I myself will (e0gw/ qe/lw) but as you [will]” (26:39). Later 
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[2000]: 60‒69). (3) Scot McKnight argues that the cup metaphor is a memorial of God’s liberation of 
Israel from Egypt, an act of both deliverance and judgment (Exod 24:8‒11). Jesus’ death is not an atoning 
or forgiving death; rather, it protects from God’s judgment of human sin which finds its clearest 
expression in Jesus’ warnings about Jerusalem’s destruction. God has appointed Jesus’ death to be the 
vicarious and protecting sacrifice, the means of escape from God’s imminent judgment against Jerusalem 
and its corrupt leadership (embodied in the temple) (Jesus and His Death: Historiography, the Historical 
Jesus, and Atonement Theory [Waco, Tex.: Baylor University Press, 2005], 281‒339). (4) Morna D. 
Hooker argues that the necessity of Jesus’ suffering and death are integral to the concept of the Son of 
Man. Daniel 7 is the best background as it emphasizes the triumph of the human figure that brings 
comfort to those undergoing suffering for their faith. To individuals now faced with suffering, the Son of 
Man gives a promise: the righteous who are left will be given kingdom and glory. The promise of Mark 
14:25, emphasizes the kingdom of God that God has “covenanted” to Jesus will be shared with his 
disciples as they eat and drink at the table of Jesus in the future, sitting on twelve thrones and judging 
Israel. Through his obedient death, Jesus stands in the mediating position between his Father, who has 
covenanted the kingdom to him, and his disciples, in whom he covenants a share in that kingdom (Son of 
Man, 142‒47). (5) Joel B. Green argues that the supper words are an open unmistakably obvious 
prediction of Jesus’ death. Numerous OT motifs and language stand behind the prediction of Jesus’ death, 
including those having to do with covenant (Exod 24:8; Jer 31:31‒34), the Servant of Isaiah (Isa 53), 
martyrdom, atonement, and the forgiveness of sins (The Death of Jesus: Tradition and Interpretation in 
the Passion Narrative [WUNT 2/33; Tübingen: Mohr Siebeck, 1988], 193‒96, 242‒43).   
The problem with associating Matthew’s cup words with Jer 31:31‒34 is the absence of “new” 
(kainh/v; Luke 22:20) with the term covenant. Green has pointed to the Dead Sea Scrolls, indicating that 
“covenant” and “new covenant” are virtually interchangeable (Jesus, 194). However, Green’s argument 
does not consider why Matthew (and Mark) would not include kainh/v in Jesus’ cup words. Especially in 
light of the context surrounding Matthew 20:28 (and Mark 10:45), the idea of Jesus’ self-sacrificial death 
as a servant seems more probable. Scot McKnight’s view disregards the context of Matt 26 (and 20:28), 
which mentions nothing about Jerusalem’s destruction or Jesus’ death protecting from God’s judgment. 
The emphasis is on Jesus willing self-sacrificial death for the many for the forgiveness of sins (26:28; 
[also1:21]). In contrast to McKnight’s argument, Jesus’ death is presented as atoning/forgiving rather 
than protecting. Finally, Hooker’s notion that the meaning of the cup words is found in the title Son of 
Man (interpreted from Dan 7) and the promise of the kingdom (cf. Mark 14:25) minimizes the self-
sacrificial role of the Son of Man indicated in Matt 20:28; 26:24‒28. Matthew’s context concerning 
Jesus’ death as modeling servanthood and the means of forgiveness of sins points more readily to Isa 53 
than to Dan 7.             
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Jesus asked his Father once again if he could avoid death and stated, “Let your will be 
done” (genhqh/tw to\ qe/lhma/ sou; 26:42). The emphasis on Jesus’ death in these 
passages connects Jesus’ response of drinking his cup with his prediction of suffering 
and death in 20:17‒19 (and indirectly the other passion predictions: 16:21; 17:22‒23; 
26:2). In addition, Jesus’ death contrasts sharply with the request from the mother of the 
sons of Zebedee. Instead of status and position, Jesus focused on the culmination of his 
mission, namely, death. Jesus’ death highlights the importance of obeying God’s will. 
The passion predictions all emphasize the necessity of Jesus obeying God’s will through 
his acceptance of his near-coming death. Through Jesus’ obedience to God’s will, he 
sought first the kingdom of God and his righteousness (6:33). In a similar way, the sons 
of Zebedee would be killed in the future as they continued to follow God’s will and 
remain faithful to their mission (cf. 28:19‒20). 
 Jesus rejected the request of the mother of the sons of Zebedee. Only Jesus’ 
Father can give the positions of sitting at the right and left of Jesus in his kingdom and 
the rewards of the kingdom of the heavens; only he has ultimate authority.
240
 The other 
disciples were angry with the two brothers after hearing the request. However, Jesus 
diffused their anger by teaching them how to be “great” (me/gav) (20:26) and “first” 
(prw~tov) (20:27) in his kingdom. Jesus contrasted the Gentile view of greatness with 
his view of greatness: obeying God’s will (20:25‒28). The rulers of the Gentiles 
considered greatness as having authority over other people; status and position were 
valued. However, in 20:26‒27, Jesus stated that true honor is given to those who are 
“servant[s]” (dia/konov) and “slave[s]” (dou=lov) for others. In Jesus the Son of Man’s 
kingdom, being great and first is defined through practicing servanthood.  
 Jesus warned his disciples that they were not to emulate the works of the scribes 
and Pharisees (23:3). Jesus’ followers are not to act so to be seen by others, desire to sit 
at places of honor, or be called “Rabbi” (23:5‒8). Rather, they are to look to the Father 
in the heavens as their Father and the Christ as their teacher (23:8‒10). As in 20:26‒27, 
Jesus stated, “And the greatest of you will be your servant. But whoever will lift himself 
up will be humbled and whoever will humble himself will be lifted up” (23:11‒12). In 
                                                 
240
 Matthew 20:20‒23 implies an important identity marker for Jesus the Son of Man. The 
mother’s request is that her sons would sit at the right and left of Jesus in his kingdom (v. 21). Then, 
Jesus spoke about his upcoming suffering and death in v. 22 which is directly related to the fate of the 
Son of Man in 20:17‒19, 28. Finally, Jesus mentioned that such positions are given/prepared only by his 
Father in v. 23. It appears from this context that the Father and the Son of Man share the same kingdom 
and that the Son of Man is the Father’s Son, especially since Son of Man is the overarching title of Jesus 
in this context. In addition, the positions of sitting on the right and left of Jesus seem to be connected to 
suffering and death—the voluntary obedience of giving one’s life for the sake of following God’s will 
(also 16:21‒27).      
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Jesus the Son of Man’s kingdom those who practice a life of service for others will be 
lifted up, not those who vie for position and status.
241
 In 18:1‒5, Jesus compared the 
greatest in his kingdom to children and challenged his disciples to become like children. 
In light of 23:11‒12, where the greatest and humble are servants, practicing servanthood 
is necessary for changing and being like a child (18:2‒4). Therefore, humility, 
servanthood, and childlikeness are distinguishing characteristics of genuine disciples. 
 The strength of Jesus’ teaching is found in the strong comparison between Jesus’ 
disciples and himself in 20:28. This verse is one of the most essential statements about 
the Son of Man’s mission in Matthew: “Just as the Son of Man did not come to be 
served but to serve and to give his life as a ransom for many.” The emphasis on the verb 
diakone/w in 20:28 connects it with 20:26, as Jesus called his disciples to understand 
that greatness is demonstrated through servanthood.
242
 Jesus’ specific manifestation of 
his service is tied to his sacrificial death for the many for the forgiveness of sins (26:28 
[also 1:21]). The description of Jesus’ sacrificial death is tied to the previous passion 
predictions in 16:21; 17:22‒23; and 20:17‒19. The term lu/tron243 is used in the NT 
only here in Matt 20:28 and Mark 10:45. However, whereas the passion predictions 
emphasize the more passive nature of Jesus’ death, Matt 20:28 stresses Jesus actively 
demonstrating servanthood by giving his life as a ransom for many (offering his life of 
his own accord; diakonh=sai and dou=nai are both active infinitives). With the use of 
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overshadows normal human desires for rank and preference and calls individuals to lay aside for the sake 
of Christ and the needs of others. … Jesus intended the community of faith to be radically distinct from 
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 Davies and Allison state: “Jesus refers to the Son of Man in whom word and deed are one, the 
true king whose one aim is to benefit his subjects (cf. Philo Vit. Mos. 1.51, of Moses). He himself, 
destined to have authority in heaven and earth, is the outstanding example of the first who made himself 
last” (Matthew, 3:94). 
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[1968]: 26‒52); (2) Dan 7 (specifically 7:14) (C. K. Barrett, “The Background of Mark 10:45,” in New 
Testament Essays: Studies in Memory of Thomas Walter Manson 1893‒1958 [ed. A. J. B. Higgins; 
Manchester: Manchester University Press, 1959], 1‒15; Hooker, Son of Man, 142‒47); (3) Isa 43:1‒7 
(Werner Grimm, Weil Ich dich liebe: Die Verkündigung Jesu und Deuterojesaja [ANTJ; Frankfurt: Peter 
Lang, 1976], 238‒36); or (4) the Last Supper narrative (Matt 26:26-28 [Mark 14:22-24]) (Friedrich 
Büchsel, “lu/tron,” TDNT 4:342‒44). This thesis focuses on how Matt 20:28 is understood within the 
text of Matthew itself, so the background of 20:28 is an unnecessary discussion.  
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pollw~n in 20:28, Matthew is preparing for the narrative of the Last Supper where 
Jesus stated that the cup represents the shedding of his blood for the forgiveness of 
“many” (pollw~n; 26:28). Therefore, Jesus’ death is the ransom (cf. Isa 53:10, 12) and 
through the shedding of his blood he will forgive the sins of many. Forgiveness is the 
result of the ransom that Jesus’ death mediates for the many who will be pardoned from 
their sins.
244
 The Son of Man mediates God’s mercy and grace to sinful humanity. As a 
“servant” and “slave,” the Son of Man’s death as a ransom emphasizes his mission to 
forgive the sins of humanity so they can receive salvation—a restored relationship with 
God the Father in the heavens. The opportunity to seek forgiveness for their sins 
enables humanity to receive eternal salvation because of Jesus’ death on the cross.     
The meaning of ransom (lu/tron) has been understood differently by McKnight 
and Hooker. McKnight believes lu/tron means that Jesus’ life was a kind of payment to 
a hostage power (Exod 21:30 [LXX]; Sir 29:15; 1 Macc 2:50). Hostage powers are sin 
(Mark 1:5, 15), Satan and his destructive cohorts (3:27), and the fearful self (8:34‒9:1). 
Jesus is the savior who pays the price to rescue his followers from hostile powers, not a 
substitution for their sin.
245
 Hooker believes lu/tron should be interpreted in light of the 
LXX in the technical sense of “purchase money” not as a sacrificial term. The idea 
relates to a payment that is equivalent of what is redeemed; i.e., the work Yahweh 
accomplishes for his people—the redemption from exile (looking back at the Israelite 
bondage of Egypt) and the deliverance from sin (looking forward to the return as a 
second Exodus). The Son of Man is the instrument of God’s purpose as the deliverer 
from the nation’s sin through his willingness to give his life. The emphasis is on death 
and deliverance, not sin and suffering. The Son of Man is not a “servant” but a 
“deliverer”—the result and not the method of action is what is important.246 McKnight 
and Hooker are correct in seeing lu/tron as a kind of payment on behalf of others. 
However, neither adequately considers the context surrounding 20:28. In Matthew, 
there is no indication that Jesus is rescuing people from hostile powers nor delivering 
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them through his sacrificial death. In 20:17‒28, Jesus taught his disciples the 
importance of servanthood over vying for positions of prominence. Jesus the Son of 
Man mediates the importance of servanthood through his sacrificial death on the cross, 
which is further emphasized by his statement of “drinking the cup” in 20:22. The 
“drinking of the cup” metaphor prepares for the Last Supper narrative in 26:26‒28, 
indicating that his cup represents his upcoming sacrificial death for the forgiveness of 
sins.   
The comparison between Jesus’ servant role through his sacrificial death and his 
teaching on serving others emphasizes how Jesus’ act of servanthood mediates the kind 
of self-sacrificing servanthood expected of genuine disciples.
247
 Jesus’ kingdom is 
about serving others even onto death, not vying for positions of prominence and 
exaltation. The first ones and the great ones are those who elevate others through acts of 
servanthood. Such merciful action towards others is the kind of worship God wills 
(12:7). Mercy is the essence of Jesus’ mission as he came to call those who were sinners 
and not the righteous (9:13). The disciples’ willingness to take up their cross and give 
up their lives on account of Jesus and his kingdom will be rewarded as their vindication 
at the eschaton (16:24‒27). Jesus’ willingness to take up his cross and give up his life 
on account of his Father led to his vindication when he was resurrected from the dead 
(16:21; 17:22‒23; 20:17‒19). The Son of Man’s willingness to fulfill God’s will 
through obedient self-sacrificial death
248
 mediates for his disciples how to fulfill God’s 
will, through obedient self-sacrificial suffering and death for his kingdom and for 
others. In addition, the Son of Man mediates God’s grace and mercy to sinful humanity 
through his sacrificial death, by forgiving the sins of humanity so they can receive 
eternal salvation—a restored relationship with God the Father in the heavens. 
 
 
                                                 
247
 Meier states, “The true Son proves his sonship by always submitting to the Father’s will 
instead of grasping at glory (cf. 4:1‒11); his disciples, the true sons, must imitate the Son’s humility and 
obedience. … Jesus first speaks of the servant, the person who freely puts himself at the disposition of 
others, and then radicalizes his statement with the image of the slave, the non-person who has no rights or 
existence of his own, who exists solely for others” (Matthew, 228). 
248
 In his study of Matt 20:28, Birger Gerhardsson states, “Jesus’ sacrifice of his life is presented 
as an act of obedience towards God, done on behalf of mankind. Jesus himself will, in conscious 
obedience, give his life for a ransom of many. Jesus gives his life in obedience to his heavenly Father’s 
will” (“Sacrificial Service and Atonement in the Gospel of Matthew,” in Reconciliation and Hope: New 
Testament Essays on Atonement and Eschatology: Presented to L. L. Morris on His 60th Birthday [ed. 
Robert Banks; Grand Rapids: Eerdmans, 1974], 30). 
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2.4. God’s Will Obeyed: Jesus the Son of Man Accepts Rejection and Death (Matthew 
26:1‒5, 14‒56) 
2.4.1. Textual Orientation 
Matthew 26 begins with Jesus’ fourth passion prediction: the Son of Man is handed 
over to be crucified (v. 2). Immediately after the prediction, the religious leaders 
discussed how to trap Jesus so they might kill him after the Passover. In vv. 14‒16, 
Judas Iscariot approached the religious leaders and agreed to betray Jesus for money. 
Judas and the religious leaders’ opposition to Jesus is contrasted with a woman who 
poured expensive ointment on Jesus’ head to prepare him for burial. Jesus’ disciples 
criticized the woman for not selling the ointment and giving it to the poor; however, 
Jesus commended her for the act and stated she will be remembered wherever the good 
news is preached.   
 Jesus commanded his disciples to prepare the Passover meal and they obeyed 
him. At the meal he revealed to his disciples that one of them would betray him. Each 
disciple claimed he was not the betrayer. Jesus stated that the disciple who dipped his 
hand in the bowl with him would betray him. Jesus the Son of Man indicated once in 
26:24 and twice in 26:54, 56 (during his arrest) that his death would fulfill the scriptures 
(i.e., God’s will), but said that his betrayer should have never have been born. Unlike 
the other disciples who called Jesus “Lord,” Judas called him “Rabbi,” confirming that 
he was the betrayer. Jesus gave bread and wine for the disciples to eat with him. The 
bread symbolized his body and the contents of the cup his blood. Jesus told all his 
disciples to drink from the cup, because it symbolized the blood of the covenant shed 
for the many for the forgiveness of sins. Jesus explained that he would not drink of the 
cup until he drank it new with them in the Father’s kingdom. Jesus predicted that all his 
disciples would be offended by him. Peter stated he would never deny him, but Jesus 
predicted that Peter would deny him three times.  
 After the supper, Jesus led his disciples into Gethsemane. Jesus told his 
disciples to stay awake and pray with him; however, instead of following his directions, 
his disciples slept. Jesus prayed three times that his Father would let this cup (i.e., his 
death) pass from him, yet in 26:39, 42, he stated his willingness to submit to God’s will. 
Jesus knew that Judas, the religious leaders, and the large crowd with weapons came to 
arrest them. He told his disciples that the Son of Man was now going to be betrayed into 
the hands of sinners. During his arrest, Judas once again called Jesus “Rabbi,” kissed 
him, and then the large crowd laid their hands on Jesus. Jesus called Judas a “Friend,” 
and told him to arrest him. One of his disciples cut off the chief priest’s servant’s ear, 
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but Jesus stopped the violence indicating that he could pray to the Father and have 
legions of angels to help him. However, in both vv. 54, 56, Jesus stated that his arrest 
was to fulfill the scriptures of the prophets. 
The Son of Man is mentioned four times in 26:1‒56. In each case, the title is 
associated with Jesus’ betrayal and death in fulfillment of the scriptures (i.e., God’s 
will).   
 
 2.4.2. Synoptic Comparison: Matthew 26:1‒5, 14‒35, 35‒56; Mark 14:1‒2, 10‒
31, 32‒52; Luke 22:1‒38, 39‒53 
Matthew’s accounts of the Last Supper and Jesus’ prayer at Gethsemane follow Mark 
closely. However, significant differences occur when comparing Matthew, Mark, and 
Luke. The differences between Matthew and Mark distinguish Matthew’s theological 
concerns.  
 Matthew begins in 26:1‒2 with a fourth passion prediction: the Son of Man 
being handed over for crucifixion. Immediately following the Son of Man’s prediction 
of his imminent death, the religious leaders planned to trap, arrest, and kill Jesus. Mark 
and Luke do not highlight the Son of Man’s predicted crucifixion, which minimizes 
Jesus’ foreknowledge of his demise and the subsequent planning of his death by the 
religious leaders. Luke includes Judas in the religious leaders’ plot by emphasizing that 
after Satan entered him, he went to see how he could betray Jesus (22:1‒2). 
 All three Gospels narrate Judas’ approach to the religious leaders in offering to 
betray Jesus to them. Matthew’s tone emphasizes Judas’ personal responsibility by 
asking for recompense if he handed Jesus over to them (i.e., “I will hand him over to 
you” [ka0gw\ u9mi=n paradw/sw]; 26:15). Mark does not include Judas’ request for a 
reward. Luke highlights that Judas agreed to the amount of money offered to him. 
Unlike Mark and Luke, Matthew records the exact amount of money offered Judas: 
thirty pieces of silver (26:15).  
 Matthew’s account of the Last Supper has a different emphasis than Mark and 
Luke. First, Matthew highlights the disciples’ obedience to Jesus’ commands. In 26:18‒
19, Jesus told his disciples to go to the instructed location and prepare the Passover 
meal and they did as Jesus commanded them.
249
 Unlike Mark and Luke, Matthew does 
                                                 
249
 Matthew stresses Jesus’ commands fourteen times in the Last Supper and the Gethsemane 
narratives through the use of the imperative (cf. 26:18, 19, 26 [two times], 27, 36, 38 [two times], 41 [two 
times], 45 [two times], 46, and 52). The emphasis on obedience to Jesus’ instructions is more prominent 
in Matthew’s account than Mark or Luke. 
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not provide a detailed account of what the disciples did to prepare the Passover meal. 
Once Matthew indicates that the disciples obeyed Jesus’ command, he records his 
account of the Last Supper.  
 Matthew’s narration of the Last Supper is more attentive to the personal nature 
of Jesus’ betrayal than Mark’s and Luke’s. Jesus immediately predicted that one of the 
disciples would betray him. In Matthew each disciple asked Jesus emphatically, “Surely 
I myself am [e0gw/ ei0mi] not the one, Lord?” (26:22). Judas asked Jesus emphatically as 
well, but did not call Jesus “Lord”: “Surely I myself am not the one, Rabbi?” (26:25). 
Matthew also characterizes Judas as the one betraying him in 26:25, revealing the 
betrayer to whom Jesus referred in 26:23‒24. Neither Mark nor Luke include the 
disciples’ emphatic questions to Jesus, nor that Judas was the one betraying him. All 
three Gospels indicate that the Son of Man will die and mention the woe to the one who 
betrays him. However, only Mark and Matthew indicate that the Son of Man will go as 
“it has been written concerning him,” and that “it would have been better” for the one 
who betrays him that he had not been born (Mark 14:21; Matt 26:24). Matthew records 
that Jesus commanded his disciples to take and eat the bread and drink from the cup, 
stating that the cup represents his blood being shed for many for the forgiveness of sins 
(26:26‒28). Matthew’s use of commanding language is not as apparent in Mark and is 
not indicated in Luke. Mark and Luke do not mention that the forgiveness of sins is the 
reason for Jesus shedding his blood. The Synoptic Gospels indicate that Jesus would not 
drink from the fruit of the vine until he drinks it new with them in his Father’s kingdom. 
Luke also mentions that the disciples would eat in his memory (22:19). Matthew and 
Mark are close in Jesus’ prediction of the disciples’ denial of him (Matt 26:31‒35; Mark 
14:27‒31). Luke only focuses on Peter’s denial and does not indicate the other 
disciples’ rejection (22:31‒34). 
 The Gethsemane narrative is similar in Matthew and Mark but different in Luke. 
Matthew and Mark stress that Jesus commanded his disciples to keep awake and pray. 
Luke is concerned with the issue of temptation (i.e., the dual use of peirasmo/v in 
22:40, 46) and he mentions the angels strengthening Jesus while he prayed so fervently 
that he sweated blood (22:43‒44). Matthew accentuates Jesus’ posture of worship 
before his Father as he fell on his face praying (26:39), while Mark mentions Jesus 
falling on the ground (14:35) and Luke notes that Jesus bent his knees in prayer (22:41). 
Matthew is more focused on Jesus’ submission to his Father’s will. First, Jesus’ prayer 
was emphatic: “But not as I myself will (e0gw/ qe/lw) but as you” (26:39), and, second, 
Jesus emphasized his submission twice, in 26:39 and in 26:43, when he prayed, “Let 
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your will be done” (genhqh/tw to\ qe/lhma/ sou). Mark does include Jesus’ emphatic 
plea but does not repeat Jesus’ desire to submit to the Father’s will. Luke includes 
neither of these emphases. Matthew and Mark finish the narrative with the Son of Man 
passage, stating that he was being betrayed into the hands of sinners and the time of 
betrayal had drawn near. Luke finishes with the warning of temptation and does not 
include these passages relating to betrayal.  
 The narrative of Jesus’ arrest is similar in Matthew and Mark but different in 
Luke. As in 26:25, Matthew indicates Judas was the one who betrayed Jesus (26:48). 
This emphasis on Judas’ being the betrayer appears more in Matthew than in Mark or 
Luke. Mark does not refer to Judas in this way at Jesus’ arrest. Unlike Mark and Luke, 
when Judas approached Jesus to kiss him, Jesus called him “Friend” and gave him 
permission to betray him (26:50). Matthew’s Jesus addressed the crowd of soldiers 
differently than Mark and Luke. In 26:53‒54 Jesus stated, “Or do you think that I am 
not able to call upon my Father, and he will provide me now more than twelve legions 
of angels? How then may the scriptures be fulfilled that say this is necessary to 
happen?” Jesus’ questions highlight his foreknowledge of God’s will, his ability to be 
saved if he requested it, and his arrest and subsequent death. Mark and Luke do not 
emphasize Jesus’ foreknowledge of God’s will with the same intentionality. Mark and 
Matthew do include Jesus’ statements on the soldiers’ ability to arrest him in the temple 
if that had been prophesied in the scriptures. Only Matthew states that such divine help 
would not have fulfilled the scriptures. Matthew stresses that Jesus’ arrest directly 
correlates with the fulfillment of God’s will through the scriptures. Matthew ends the 
narrative by indicating that Jesus’ disciples fled (26:56), while Mark is more generic, 
stating that everyone left him and fled (14:50). Unlike Matthew, Mark mentions a naked 
young man who fled and left his garment. 
 Luke’s account of the arrest is different from Matthew and Mark in three ways. 
First, Luke includes a Son of Man statement when Jesus asked, “Judas, do you betray 
the Son of Man with a kiss?” (22:48). Second, a disciple cut off the high priest’s 
servant’s ear, and Jesus touched the ear and healed the servant (22:51). Third, Luke 
darkens the arrest scene through Jesus’ statement, “but this is the hour and authority of 
darkness” (22:53). Luke accentuates the contrast between Jesus’ power and the power 
of darkness (i.e., Satan). 
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4.3.3. Exegesis 
Matthew 26:2 is the Gospel’s fourth passion prediction: the Son of Man is handed over 
to be crucified. The verb paradi/dwmi is repeated nine times in ch. 26 (vv. 15, 16, 21, 
23, 24, 25, 45, 46, 48). Previously, Jesus the Son of Man predicted paradi/dwmi in the 
second and third passion predictions (17:22‒23; 20:17‒19). Therefore, ch. 26 fulfills the 
previous passion predictions, as his demise is planned, predicted during the Last 
Supper, submitted to through Jesus’ prayer at Gethsemane, and culminated by his arrest 
and the events hereafter. Within the context of ch. 26, paradi/dwmi is connected 
specifically with Judas Iscariot. Matthew has already indicated that Judas would hand 
Jesus over (i.e., betray him) in 10:4, which leaves no doubt in Matthew that Judas is the 
prominent culprit of Jesus’ demise. Matthew 26:2 serves as a general statement for the 
rest of the chapter. Chapter 26 develops specifically how the handing over of Jesus the 
Son of Man for crucifixion would happen.  
 Immediately after the passion prediction in 26:2, the religious leaders plan how 
they might arrest Jesus so they can kill him (26:3‒5). Jesus the Son of Man is fully 
aware of what is going to happen; the context suggests Jesus’ foreknowledge of his 
betrayal, arrest, and death (cf. 16:21; 17:22‒23; 20:17‒19). Between 26:1‒5 and 26:14‒
16 is the narrative of a woman anointing Jesus’ head with expensive ointment (26:6‒
13). This narrative stands in sharp contrast to the religious’ leaders’ plan to kill Jesus 
and Judas’ agreement to betray him. Instead of planning his demise, this woman 
worshiped Jesus by preparing his body for burial (26:12). Instead of agreeing to betray 
Jesus for thirty pieces of silver (26:15),
250
 this woman sacrificed an expensive ointment 
from an alabaster flask to pour over Jesus’ head (26:7).251 The contrast between this 
woman and Judas accentuates the woman’s selflessness and generosity with Judas’ 
selfishness and desire for money. In light of Jesus’ teaching on money in 6:24 and 6:33, 
this woman represents a genuine follower of Jesus while Judas represents a hypocrite. 
Judas is characterized as one who chooses worshiping mammon over God, while the 
woman as one who chooses to worship God and seek first the kingdom of the heavens. 
Jesus credited this woman with doing this act of love as a preparation for burying a 
                                                 
250
 Davies and Allison state that thirty pieces of silver would be the equivalent of about four 
months of minimum wage (Matthew, 3:452). 
251
 Keener mentions that people used expensive alabaster bottles to store the most costly 
ointments. Archaeologists have uncovered such long-necked flasks in first-century tombs near Jerusalem 
and suggest the frequent once-for-all expenditure of this expensive perfume at the death of loved ones. 
Mark 14:3 mentions that this balm was made of pure nard (a costly ointment imported from India). 
According to Mark 14:5, the ointment could have been sold for more than three hundred denarii 
(Matthew, 618). 
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loved one, and claimed that wherever the gospel is proclaimed her sacrificial love for 
him will be shared in memory of her (26:12‒13).  
 Matthew stresses the contrast between this woman and Judas by immediately 
narrating Judas’ request of money in payment for handing Jesus over to them. The 
statement, “one of the twelve,” in 26:14 highlights Judas’ hypocrisy; he was not a 
genuine follower of Jesus. Judas’ choice to betray Jesus is indicated when he looked for 
an opportunity to hand Jesus over to the authorities (26:16). Judas’ acquisition of silver 
appears to be a violation of Jesus’ instructions to his disciples in 10:9: “Do not acquire 
gold or silver or copper in your belts.” Judas’ disobedience to these terms of 
discipleship implies that he was not a genuine disciple. In 28:11‒15, the chief priests 
paid the soldiers a considerable amount of silver to report that Jesus’ disciples stole his 
body. Both Judas and the soldiers accept the payment of silver from the chief priests, 
aligning them with those who were opposed to Jesus and his followers. The contrast 
between Judas and genuine disciples continues after Judas’ agreement to betray Jesus. 
In 26:17‒19, Matthew highlights the disciples’ obedience to Jesus. After asking Jesus 
where he wanted them to prepare the Passover, Jesus commanded them to “go” 
(imperative: u9pa/gete) into the city to find a certain person and make preparations with 
him. The disciples obeyed Jesus’ command, which is characteristic of genuine disciples 
who fulfill God’s will.   
 During the supper, Jesus predicted that one of disciples would betray him 
(26:20). Each disciple emphatically asked Jesus, “Surely I myself am not the one, 
Lord?” (26:22). In Matthew, genuine disciples called Jesus “Lord” (ku/riov).252 As seen 
previously, the name a disciple gave to Jesus reflected whether they were true followers 
of Jesus (cf. 8:18‒23). In 26:25, Judas asked the same question but did not call Jesus 
“Lord”: “Surely I myself am not the one, Rabbi (r9abbi)?” By calling Jesus “Rabbi,” 
Judas indicated that he was not a genuine follower of Jesus (also 26:49). Along with 
dida/skale, r9abbi is a name given to Jesus by those in opposition to him and/or his 
mission (e.g., Pharisees, scribes, and other religious leaders).
253
 Jesus emphasized 
judgment on the one who betrayed him (26:24): 
                                                 
252
 ku/rie is the name genuine disciples, followers of Jesus, and those who respond positively 
give to him in Matthew (see 8:2, 6, 8, 21, 25; 9:28; 13:27; 14:28, 30; 15:22, 25, 27; 16:22; 17:4, 15; 
18:21; 20:30, 31, 33; 25:20, 22, 24, 37; 26:22). However, Jesus is called “ku/rie, ku/rie”/“ku/rie” by those 
who hypocritically state Jesus as their “Lord” but do not live in a way characteristic of a genuine disciple. 
On judgment day, they will be rejected from the kingdom of the heavens (see 7:21‒23; 25:11‒13, 44‒46).   
253
 See Matt 8:19; 12:38; 19:16; 22:16, 24, 36. 
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Indeed the Son of Man is going just as it has been written concerning him, but 
woe to that man through whom the Son of Man is betrayed. It would have been 
better for him if that man had not been born. 
  
The word woe (ou0ai/) occurs eleven other times in Matthew,254 and in all cases except 
24:19 the word is used negatively in a condemning and judgmental tone. The cities of 
Chorazin and Bethsaida are judged for their lack of repentance (11:21). Whoever causes 
the little ones to fall away from faith are judged (and are described as those who should 
rather be killed than live; 18:6‒7 [also 18:7‒9]). In Matt 23, Jesus condemned the 
Pharisees for their hypocrisy, their opposition to Jesus and the prophets, and accused 
them of being responsible for killing the prophets. Jesus stated, “The one who has 
dipped his ‘hand’ (xei=ra) into the bowl will betray me” (26:23). Therefore, Judas was 
in alignment with those who are condemned and judged due to their opposition of Jesus. 
The emphasis on the “hand” of evil people is prominent in Matthew. In 17:22, Jesus 
predicted that he would be betrayed into human hands. Later in 26:45, Jesus stated that 
the Son of Man was being betrayed into the hands of sinners. Finally, in 26:50, after 
Judas kissed Jesus, the great crowd laid their hands on Jesus and arrested him. The 
implication is clear: Judas was grouped with the sinners who opposed Jesus and handed 
him over to death.
255
 Matthew 26:24 highlights an important play on words. The Son of 
Man (i.e., Son of Humanity [o9 ui9o\v tou= a0nqrw/pou]) is being betrayed by that human 
(o9 a1nqrwpov e0kei=nov [two times in verse]). In this verse, the Son of Man proclaimed 
judgment on the human sin of betrayal. Immediately after the mention of the sin of 
betrayal, 26:26‒29 emphasize that the Son of Man’s death makes the forgiveness of sins 
and provision of eternal life possible for those who seek to have their sins forgiven and 
receive salvation. However, in 26:45‒56, Judas chose to carry through with his sinful 
behavior even though forgiveness of his sin was possible if he repented of his sin and 
                                                 
254
 See Matt 11:21 (two times); 18:7 (two times); 23:13, 15, 16, 23, 25, 27, 29; 24:19.  
255
 William Klassen argues that God handed Jesus over to be crucified. Judas is presented more 
as an informer who hands Jesus over to the authorities in accordance to God’s will for his life. Therefore, 
instead of viewing Judas in a negative light, he should be seen positively as one who aligned himself with 
God’s will. He helped lead the authorities to Jesus so they could arrest and kill him, a demise that is in 
accordance to God’s will for Jesus’ life (Judas: Betrayer or Friend of Jesus? [Minneapolis: Fortress, 
1996], 52‒53, 66‒70, 100‒07). However, throughout the context of ch. 26 (also 10:4), Matthew indicates 
Judas’ betrayal and choice to hand Jesus over to the authorities. Holly J. Carey describes Judas’ hypocrisy 
correctly, “While appearing to remain committed to Jesus’ ministry, Judas joins the ranks of those who 
oppose Jesus’ mission. In the Gospel narratives he serves as a foil to all who are faithful to Jesus—even 
when they do not understand fully. More than any other single character, perhaps, Judas is the antagonist 
of these stories, while Jesus is the clear protagonist” (“Judas Iscariot: The Betrayer of Jesus,” in Jesus 
among Friends and Enemies: A Historical and Literary Introduction to Jesus in the Gospels [ed. Chris 
Keith and Larry W. Hurtado; Grand Rapids: Baker Academic, 2011], 266). 
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sought forgiveness. Jesus the Son of Man mediates God’s grace and mercy to 
humanity—the forgiveness of sins is available to humans who repent of their sins, seek 
forgiveness, and receive eternal salvation, because of his obedient death.      
As an adversary to Jesus and his mission, Judas clearly acted of his own accord 
and disobeyed God’s will for a disciple, namely, to remain committed to Jesus. The 
contrast is clearly seen in 26:24.
256
 Jesus the Son of Man was completely obedient to 
God’s will for his mission and remained committed to God in fulfilling his will: “he is 
going as it has been written concerning him” (26:24). In Matthew 26, the emphasis on 
the Son of Man’s obedience is prominent. In 26:24, 54, 56, Jesus stood as the one who 
fulfilled the prophets’ message concerning God’s will. Jesus was arrested and killed to 
give his life as a ransom for many (20:28). Jesus’ obedience is also highlighted by 
Matthew’s emphasis on time. Jesus knew “his time is near” (kairo/v mou e0ggu/v e0stin; 
26:18) and “the hour has drawn near” (h1ggiken h9 w3ra; 26:45 [also 26:46]), so he 
continued to move forward by celebrating the Passover with his disciples, going to 
Gethsemane to pray (declaring his willingness to submit to death), and telling his 
disciples to go with him to meet his betrayer and be arrested. Donald Senior helpfully 
states,  
Matthew’s redactional emphasis on the foreknowledge of Jesus in regard to the 
events of the Passion and the filial obedience to the divine plan is crystallized in 
an expression consciousness of his “kairos” (or “hour” in some places) when the 
appointed moment of deliverance into the hands of sinners is to be accomplished 
and accepted.
257
  
 
In 26:17‒19, Jesus’ willing obedience to the “kairos” and later to the words of scripture 
(26:24), can be compared with the disciples’ obedience to Jesus’ command to make 
preparations for the Passover meal.
258
 The context of 26:17‒19 ties the theme of 
obedience tightly together and is continually emphasized throughout ch. 26.  
 Matthew 26:17‒19 highlights the disciples’ obedience to Jesus’ command to 
prepare the Passover meal. The disciples’ obedience is implied as Jesus shared the bread 
and cup with them. In 26:26‒27, Jesus commanded his disciples to take (la/bete) and 
eat (fa/gete) the bread and then to drink (pi/ete) from the cup. The command to drink 
from the cup is reminiscent of Jesus’ inquiry to the sons of Zebedee on whether they 
                                                 
256
 Heil emphasizes Judas’ responsibility in rejecting Jesus: “Although Jesus’ betrayal by one of 
the Twelve is embraced by God’s salvific will, the betrayer, held fully and personally responsible, is to be 
greatly pitied for breaking his intimate bond with Jesus and betraying him” (Death, 33).   
257
 Senior, Passion, 49. 
258
 See Senior for a similar understanding of the theme of obedience. Passion, 62‒65. 
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were able to drink from his cup (20:20‒28). All the disciples received the call to 
sacrifice their lives for Jesus’ sake and mission (cf. 10:16‒39; 16:24‒26; 26:27). 
Matthew appears to be connecting drinking the cup with willing self-sacrifice through 
these commands in 26:26‒27.259 Jesus stated that the cup represented his blood which 
was shed for many for the forgiveness of sins (26:28). Matthew uses the term sins 
(a9martiw~n) only in 26:28 and in 1:21, highlighting again the purpose of Jesus’ 
mission—Jesus will save his people from their sins. The Son of Man voluntarily obeyed 
God’s will by sacrificing his life for all humans so they could seek forgiveness for their 
sins and inherit eternal life. The Son of Man will celebrate God’s mercy and grace, 
which was mediated through Jesus’ sacrificial suffering and death, with his followers in 
the eternal kingdom.
260
 Jesus’ gift of the forgiveness of sins is accomplished through his 
self-sacrificial death (20:28), which was fulfilled by his arrest and crucifixion (cf. 
26:2).
261
 The Son of Man’s resolve to fulfill the Father’s will through his obedience to 
suffer and die mediates to his disciples the self-sacrificial mission outlined for their 
future ministry; they must be ready to obey the Father’s will to suffer and die as well. 
 Matthew’s narrative of Jesus’ prayer in Gethsemane contrasts Jesus’ obedience 
with the disciples’ disobedience. Jesus’ praxis of prayer mediated for his disciples the 
importance of obeying God’s will. Jesus used command language throughout the 
narrative to accentuate the disciples’ disobedience: “Sit here” (kaqi/sate au0tou=), 
“remain here” (mei/nate w[de), and “watch”262 with me (grhgorei=te met’ e0mou=; 26:36‒
                                                 
259
 Heil makes the same observation: “The literal ‘drinking’ from ‘the cup’ that Jesus gives ‘all’ 
the disciples, then, indicates their sacramental participation in the suffering and death of Jesus through 
this new Passover meal and thus prepares them for their own future sufferings and deaths (10:16‒25; 
24:9‒13)” (Death, 36). 
260
 In the context of 26:2, 24‒29, the emphasis is on Jesus the Son of Man’s voluntary suffering 
and death as prophesied in the scriptures in obedience to his Father’s will. Jesus mentioned that his 
disciples would not partake of the cup again until they drank it anew with him in his Father’s kingdom (v. 
29). During his prayer at Gethsemane, he prayed that the Father would take the cup away from him but 
submitted to the Father’s will. In his prayer, Jesus addressed the Father as his Father (vv. 39, 42). At the 
end of his prayer, Jesus stated that the Son of Man would be betrayed into the hands of sinners—in other 
words, arrested and then sentenced to death (vv. 45‒46). Finally, during the arrest scene, Jesus stated that 
he could call on his Father to provide him with legions of angels but that would circumvent the divine 
will (dei=) in vv. 53‒54. Matthew’s connection between the Son of Man and suffering and death highlights 
his Christological identity—the Son of Man is God’s Son.   
      
261
 Matthew’s use of “being shed” (e0kxunno/menon) in 26:28 connects Jesus’ death with other 
prophets, wise men, and scribes who have been and will be condemned and crucified by the religious 
authorities (23:35 [23:29‒39]). Matthew highlights that Jesus’ death is aligned with other righteous and 
obedient followers of God who fulfilled God’s will for their lives. 
262
 David M. Stanley describes one of the meanings of Jesus’ command “to watch” as 
demanding unwavering obedience to Jesus. Therefore, the contrast between Jesus and his disciples 
accentuates Jesus’ willing obedience to God’s will and the disciples’ failure of unwavering obedience to 
Jesus’ commands (Jesus in Gethsemane: The Early Church Reflects on the Sufferings of Jesus [EB; New 
York: Paulist, 1980], 179).   
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37). Additionally, 26:41 includes “watch” (grhgorei=te) and “pray” (proseu/xesqe). 
However, each time Jesus found the disciples sleeping (26:40, 43). Jesus used command 
language to stress his desire to follow God’s will—to accept the cup of suffering and 
death. In 26:45 Jesus stated, “‘Sleep’ (kaqeu/dete) from now on and ‘rest’ 
(a0napau/esqe).” Finally in 26:46 Jesus told the disciples, “‘Rise up’ (e0gei/resqe); let us 
go…” Jesus was in control over his arrest because he was completely invested in 
fulfilling his Father’s will through obedient suffering and death. Jesus’ obedience to his 
Father mediated for his disciples that obedience is the proper response in fulfilling 
God’s will. 
 Matthew is concerned with Jesus’ response to God’s will. In 26:39 and 26:42, 
Jesus emphasized his willingness to submit to his Father’s will, to drink the cup of 
suffering and death. The insistence on Jesus’ voluntary obedience is highlighted 
especially in Jesus’ emphatic prayer: “But not as I myself will (e0gw/ qe/lw) but as you 
[will]” (v. 39). In both v. 39 and v. 42, Jesus asked if the cup might pass from him, yet 
as Jesus’ response states in v. 42: “let your will be done” (genhqnh/tw to\ qe/lhma/ mou). 
Matthew parallels Jesus’ prayer to his Father in Gethsemane with his prayer in 6:10: 
“Let your will be done [genhqh/tw to\ qe/lhma/ sou] on earth as it is in heaven.” In 
Matthew, the ultimate proof of genuine discipleship and dedication to God is to submit 
completely to God’s will (cf. 7:21; 12:50; 21:31‒32).263 Through the Gethsemane 
prayer, Jesus brought Matthew’s theological thread to a climax: Jesus the Son of Man 
mediated for his disciples how to fulfill God’s will through submission to his will; he is 
resolutely committed to drinking the cup of suffering and death for the many for the 
forgiveness of their sins (cf. 16:21; 17:22‒23; 20:17‒19; 26:2, 29).  
 Jesus’ willingness to obey God’s will in 26:39, 42 comes to fulfillment in 
26:45b‒46. Jesus the Son of Man knew the time had come for him to be betrayed into 
the hands of sinners. The Son of Man mediated for his disciples that a willingness to 
fulfill God’s will must be expressed in active obedience—going to the place or people 
to be arrested in obedience to God’s will. Judas is identified as the one who betrayed 
Jesus in 26:46 and 26:48. By combining paradi/dwmi in v. 45 with vv. 46 and 48, 
Judas is aligned with the hands of sinners. Jesus announced the arrival of his enemies, 
as Judas appeared with a great crowd armed with swords and clubs. Matthew highlights 
Judas’ betrayal of Jesus by contrasting the two descriptions of Judas: “one of the 
                                                 
263
 See Heil for a similar connection between discipleship and submitting to God’s will (Death, 
45).   
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twelve” (also 26:14) with “the one betraying him” in vv. 47 and 48 (also 10:4; 26:46; 
27:3). Judas demonstrated that he was not a genuine disciple, since he would not give 
up all possessions and life to follow Jesus (cf. 10:9; 16:24‒26; 19:20‒21, 27‒30; 20:26; 
26:7, 10, 12‒13). Instead, he willingly betrayed Jesus by accepting thirty pieces of 
silver (26:14‒16) and actively brought the great crowd to the place where they could 
arrest Jesus. Matthew highlights Judas’ hypocrisy with his greeting to Jesus: Xai=re, 
r9abbi/, kai\ kateqi/lhsen au0ton. Xai=re and kateqi/lhsen are both positive and 
affectionate terms; xai=re can be translated “rejoice, welcome, it is good to see you.” 
Kateqi/lhsen can be translated “he kissed fervently.” Therefore, these positive terms 
suggest that Judas was acting like a genuine disciple. However, by calling Jesus r9abbi/, 
Judas clearly placed himself outside the disciples’ circle, since, in Matthew, genuine 
disciples call Jesus ku/riov and enemies call him dida/skale or r9abbi/. Even with 
Judas’ hypocritical address, Jesus still called him “Friend” (e9tai=re). In Matthew, 
e9tai=re is only found three times (20:13; 22:12; 26:50), and in each case the term is an 
affectionate title given by someone who acted lovingly to a recipient. For example, in 
26:50, Jesus accepted Judas into his disciples’ circle where he revealed to him how to 
follow God’s will. However, Judas willingly betrayed Jesus and chose to act contrary to 
a genuine disciple by betraying him. 
 After Jesus was arrested, someone tried to rescue Jesus by cutting off the ear of 
the servant of the high priest. Jesus responded negatively to the act of violence, 
commanding this person to sheath the sword. The four passion predictions (16:21; 
17:22‒23; 20:17‒19; 26:2), the statement about obeying the scriptures (26:24a), and 
Jesus’ statements of willing obedience (26:39, 42) all indicate that Jesus was ready to 
fulfill God’s will for his life. However, even at his arrest, one of Jesus’ followers still 
wanted to rescue him from God’s will. This scene is reminiscent of Peter’s rebuke of 
Jesus after the first passion prediction (16:21‒23). Words and actions that are opposed 
to God’s will for Jesus’ life are of satanic origin (16:23; 4:1‒11) and are not in 
alignment with God’s thoughts (16:23). Jesus rebuked the violent actions that 
accompanied his arrest and made a statement found only in Matthew: “Do you not think 
I am not able to call upon my Father, and he will provide me with more than twelve 
legions of angels?” (26:53). However, Jesus resiliently focused on God’s will by 
emphasizing that the scriptures of the prophets must be fulfilled (26:54, 56).
264
 During 
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 In regard to Jesus’ arrest, Green states, “The most pervasive motif given expression in this 
pericope is the realization that Jesus’ passion—and thus his arrest—was integral to God’s plan. Because 
Jesus had already resolved to submit to the divine will, he now submits to his captors. Any attempts to 
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the Last Supper, Jesus declared his dedication to God’s will by fulfilling the scriptures 
that the Son of Man will die as it has been written concerning him (26:24). Both in 
Jesus’ first passion prediction (16:21) and during his arrest (26:54), Jesus stated that “it 
is necessary” (dei=) for him to suffer and die. W. J. Bennett Jr. states, “Dei= and 
ge/graptai are synonymous but only in the sense that they are both circumlocutions 
for ‘God wills it.’”265 Jesus’ insistence to obey God’s will completely is stressed 
through the emphasis Matthew places on the scriptures being fulfilled. Throughout ch. 
26, Matthew, more than any other Gospel,
266
 emphasizes Jesus’ willingness to fulfill 
God’s will through obedience even unto death.267 Similarly, a genuine disciple will 
fulfill God’s will through obedience even unto death (16:21‒26). Jesus the Son of Man 
fulfilled God’s will through his obedient self-sacrificial suffering and death, which 
mediates the kind of obedient self-sacrificing ministry expected by genuine followers of 
Jesus in fulfilling of God’s will for their lives.  
 Matthew 26:2 is Jesus’ fourth passion prediction following 16:21; 17:22‒23; and 
20:17‒19. Chapter 26 fulfills these passion predictions, as Jesus the Son of Man’s 
demise is planned by the religious leaders and through the betrayal of Judas, predicted 
during the Last Supper, submitted to through Jesus’ prayer at Gethsemane, and 
culminated by his arrest and events hereafter. Judas is the main culprit in Jesus’ demise 
as he is the one who agreed to hand Jesus over to the religious leaders for thirty pieces 
of silver. Judas is contrasted with the woman who anointed Jesus’ head with expensive 
oil and the disciples who followed Jesus’ commands to prepare the Passover (26:3‒19). 
In 26:20‒25, Jesus predicted that one of his disciples would betray him. All the 
disciples, except for Judas, called Jesus “Lord” and vowed they would not betray him, 
while Judas called him “Rabbi,” indicating he was not a genuine follower of Jesus and 
was his betrayer (also 26:49). Jesus the Son of Man pronounced a “woe” on the one 
                                                                                                                                               
resist arrest are therefore attempts to resist God’s will and must be halted” (Death, 270). In Matthew’s 
arrest pericope, the submissiveness to God’s will is more pervasive with the denial of angelic help (26:53) 
and the emphasis on fulfilling scripture (26:24, 54, 56). 
265
 W. J. Bennett Jr, “The Son of Man Must …,” NovT 17 (1975): 128.  
266
 R. J. Barbour reaches the following conclusions in his comparison of the Gethsemane 
narrative in the Synoptic Gospels: (1) Mark’s narrative understands the suffering of Jesus as an 
anticipation of eschatological tribulation; (2) Luke’s narrative emphasizes the role of Satan in the testing 
of Jesus; and (3) Matthew’s narrative concentrates further on the figure of Jesus, whose determination to 
continue in the path of obedience carries him through the period of testing (“Gethsemane in the Tradition 
of the Passion,” NTS 16 [1969‒70]: 236‒40). Barth also argues Matthew’s emphasis on Jesus’ voluntary 
acts of obedience in fulfilling God’s will are more prominent than in the other Gospels (“Matthew’s 
Understanding of the Law,” 143‒144). 
267
 Senior states: “A constant theme of Matthew’s Passion narrative has been to emphasize 
Jesus’ awareness of and obedience to his destiny as the suffering Messiah” (Death, 112).   
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who would betray him. In other contexts in Matthew’s Gospel, a “woe” is directed 
towards those who are condemned and judged due to their opposition of Jesus and his 
ministry (e.g., ch. 23). There is irony in 26:24‒28, the Son of Man (i.e., Son of 
Humanity) is being betrayed by that man (i.e., Judas) emphasizing Judas’ sin of 
betrayal. The Son of Man’s death enabled the forgiveness of sins and eternal salvation, 
which Judas could have received but he chose to betray Jesus resulting in his arrest and 
death. The Son of Man mediates God’s grace and mercy—his desire to forgive 
humanity of their sins which is possible through Jesus’ death. Humans respond by 
genuinely repenting of their sins and seeking forgiveness. In 17:27 and 26:45, 50, Judas 
was grouped with sinners who opposed Jesus and handed him over to death. Judas 
aligned himself with the Pharisees and religious leaders who were enemies of Jesus and 
opposed his life and mission (e.g., his arrest, 26:47‒50). In contrast, Jesus the Son of 
Man was completely obedient to God’s will for his mission and remained committed to 
following God’s will—as prophesied in the scriptures and the prophets (26:24, 54, 56). 
In Matt 26, the emphasis on Jesus’ obedience is prominent. In contrast to his disciples 
who slept and would not keep awake at Gethsemane, Jesus committed himself 
wholeheartedly to submitting to God’s will (26:36‒46). 
 Jesus’ genuine disciples continue to represent those who obeyed Jesus’ 
commands by following his direction to eat the bread and drink from the cup (26:26‒
27). The cup represents self-sacrificial death, giving up one’s life in obedience to God’s 
will (cf. 20:20‒28; 26:27‒28). The emphasis placed on the cup and the shedding of 
Jesus’ blood for the forgiveness of the sins of the many accentuated the ultimate 
purpose of the Son of Man’s ministry, namely, saving his people from their sins through 
his self-sacrificial death (26:28; cf. 1:21; 16:21; 17:22‒23; 20:17‒19; 26:2). The Son of 
Man will celebrate in his eternal kingdom with those who have had their sins forgiven 
and received eternal life. The Son of Man mediates God’s grace and mercy through his 
death which enables the forgiveness of sins. In 26:45b‒46, the Son of Man knew his 
time had come for him to be betrayed into the hands of sinners. He mediated for his 
disciples that a willingness to fulfill God’s will must be met with active obedience—
going to the place or people to be arrested in obedience to God’s will. At his arrest, 
Jesus rebuked the violent action that accompanied his arrest (26:51‒52), and made the 
statement that he could ask his Father for twelve legions of angels to rescue him. 
However, in obedience to his Father’s will revealed in the scriptures, he refused to 
oppose anything or anyone which might distract him form fulfilling God’s will (16:21; 
26:24, 54, 56). Jesus the Son of Man fulfilled God’s will through his willing and 
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obedient suffering and death, which mediates the kind of self-sacrificial ministry 
expected of Jesus’ genuine disciples who are called to fulfill God’s will for their lives.    
 
3.  Conclusion 
 
Jesus the Son of Man mediated for Peter particularly, and his disciples generally, what 
they were to reveal to others in their future ministry. The revelation concerns the 
identity of the Son of Man; he is the Christ, the Son of the living God (16:13‒16). He is 
the divine-human who came to earth as the Son of Man to fulfill God’s salvific plan 
(16:21), which will mediate God’s love and mercy to humanity through his suffering 
and death for the forgiveness of sins. Jesus commanded his disciples not to begin 
teaching about his identity until after his resurrection (16:20; 17:9). Jesus the Son of 
Man’s willingness to fulfill God’s will by obediently going to Jerusalem to suffer many 
things and be killed (16:21) mediated that is was necessary for genuine disciples to 
prove their fidelity to God’s will by their willingness to suffer and die as they 
obediently revealed God’s will to others (16:13‒20, 24‒26). In the near future, Jesus 
would be vindicated due to his fidelity to God’s will through his resurrection (16:21, 
28). Similarly, future reward is promised to genuine disciples when the Son of Man 
comes at the eschaton if they obediently practice God’s will in their earthly ministries 
(16:27). Therefore, Jesus’ vindication for his fidelity to God’s will mediates for his 
disciples their future vindication for their fidelity to fulfilling God’s will. 
Jesus the Son of Man and John the Baptist shared a common fate because they 
both faithfully preached a message of repentance (cf. 3:1‒2; 4:17) and were rejected by 
the religious authorities (cf. 11:18‒19). Both suffered and died for their fidelity to 
fulfilling God’s will (14:1‒12; 16:21; 17:22‒23). Through Jesus’ willing obedience to 
the Father’s will to preach a message of repentance and to suffer and die, he mediated 
for his disciples the kind of costly obedience needed for their future ministries, which 
would also include rejection, suffering, and death (10:16‒28, 37‒41; 16:24‒26). In 
addition, the Son of Man’s suffering and death would mediate God’s grace to humanity, 
ironically, even to those who would hand him over to death (cf. 17:22; 26:45).  
Jesus the Son of Man is the ultimate example of servanthood for his genuine 
disciples. As a servant, he placed himself among the “great” and “last ones” by self-
sacrificially offering himself as a ransom for the many (20:26‒28). Jesus fulfilled his 
Father’s will by obediently going up to Jerusalem, being handed over to Jewish 
religious authorities to be condemned, and being handed over to the Gentiles to be 
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mocked, whipped, and crucified for the sake of others (20:17‒19). Instead of seeking 
prominence on earth, Jesus was vindicated through his resurrection and the 
establishment of his kingdom (20:19, 21). Jesus’ fidelity to the fulfillment of God’s will 
mediated for his disciples God’s will for their future ministry: they were not to vie for 
positions of worldly greatness (20:20‒25), but, like Jesus, were to offer themselves 
obediently and self-sacrificially as the “last ones” and “great.” They would demonstrate 
such self-sacrifice by serving and be slaves to others even onto death (20:26‒28), 
knowing they will receive their vindication in Jesus’ kingdom in the future (cf. 16:27). 
As a “servant” and “slave,” the Son of Man’s death as a ransom (20:28) emphasizes his 
mission to forgive the sins of humanity so they could receive a restored relationship 
with God. The ability to seek forgiveness from their sins enables humanity to receive 
salvation because of Jesus’ death on the cross (20:19). 
The inevitable nearness of Jesus the Son of Man’s demise is emphasized in 
Matthew’s fourth passion prediction in 26:2. In ch. 26, Jesus the Son of Man mediated 
the character and fidelity required to fulfilling God’s will, which needed to be emulated 
by genuine disciples. Matthew demonstrates such emulation through sharp contrasts 
between Judas and the other disciples and between Jesus and his twelve disciples.  
First, Judas and the other disciples are contrasted in the following manner: Judas 
hypocritically is described in this chapter as “one of the twelve” (26:14, 47), but his 
actions prove that he was not a genuine disciple. Judas helped the religious leaders in 
their plot to kill Jesus in return for payment to betray him (26:3‒5, 14‒16). In contrast 
to being one of the twelve, he is described as the “one betraying him [Jesus]” (26:25, 
46, 48), who led the crowd to Gethsemane to arrest him (26:46‒50). The other disciples 
are characterized differently. A woman brought an alabaster flask of expensive ointment 
and poured it over Jesus’ head to prepare him for burial (26:6‒13). Instead of seeking 
payment to betray Jesus, she gave her resources away for Jesus. The disciples 
obediently followed Jesus’ command by going to prepare the Passover (26:17‒19). The 
other disciples did not betray Jesus but greatly grieved the thought of betraying him and 
called him “Lord,” in contrast to Judas who, like Jesus’ other enemies, called him 
“Rabbi” (or “Teacher”; 26:20‒25, 49‒50). Finally, Judas hypocritically ate and drank 
with Jesus and the disciples at the Last Supper; however, he had no intention of giving 
his life sacrificially for kingdom purposes, which was required by Jesus for genuine 
discipleship (26:26‒28; cf. 10:4; 20:22‒28).  
Second, Jesus and his twelve disciples are contrasted in the following ways: 
Throughout ch. 26, Matthew strongly emphasizes Jesus the Son of Man’s obedience in 
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fulfilling God’s will. In 26:24, 54‒56, Jesus announced his death as necessary in 
fulfillment of the scriptures. Jesus willingly obeyed God’s Word—by fulfilling the 
scriptures that predict Jesus’ arrest, suffering, and death. Jesus’ prayer in Gethsemane 
portrayed his commitment to obey God’s will and acceptance of the cup of suffering 
and death (26:39, 42). Jesus allowed his blood to be shed as a sacrifice for the 
forgiveness of sins—his divine mission from the beginning of his earthly life (26:28; 
1:21). Jesus obediently went to meet Judas who would betray him and deliver him into 
the hands of sinners (26:45‒46). Once he was surrounded by the crowd, Jesus gave 
Judas permission to capture and arrest him (26:50). Finally, when one of the disciples 
cut off the ear of the servant of the high priest, Jesus told him to put the sword away. He 
could have called twelve legions of angels to help him, yet doing so would be in 
violation of the scriptures (i.e., God’s will) (26:52‒54). 
 In contrast to Jesus’ willing obedience to God’s will, the disciples failed to obey 
Jesus’ commands at Gethsemane. He told them to “remain,” “watch with him,” and 
“pray,” but the disciples disobeyed Jesus’ instructions and fell asleep (26:27‒45). In 
addition, once Jesus was arrested, all the disciples left him (26:56). 
 Jesus the Son of Man mediated for his disciples the message, character, and 
fidelity needed to fulfill God’s will as required of genuine disciples. After Jesus’ 
resurrection, his disciples were to reveal to others the identity of the Son of Man: he is 
the Christ, the Son of the living God. Disciples choose to fulfill God’s will through 
obedience in a self-sacrificial manner (i.e., giving up possessions, rejection, suffering, 
and death) for God’s kingdom. They obey Jesus’ commands and call him “Lord.” Like 
Jesus, disciples choose to obey God’s will over their own by going to the people and 
places where God wants them to (even if it leads to their demise). A willingness to 
fulfill God’s will requires obedience. Throughout ch. 26, Jesus mediated for his 
disciples the sacrificial ways necessary in obediently fulfilling God’s will for their 
ministry and life.  
In 26:24‒29, the Son of Man’s death mediates God’s grace and mercy by 
enabling humans to receive forgiveness for their sins and inherit salvation. Judas could 
have received forgiveness and eternal salvation, but he chose to betray Jesus which 
resulted in arrest and death. The Son of Man will celebrate the gift of God’s grace and 
mercy, mediated through Jesus’ suffering and death, with his genuine disciples in the 
eternal kingdom.  
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CHAPTER 4 
THE SON OF MAN’S MEDIATORIAL SIGNIFICANCE AT HIS PAROUSIA: 
JUDGEMENT, VINDICATION, AND REWARD FOR FULFILLING  
GOD’S WILL 
 
1.  Introduction 
 
In Chapter 3, I demonstrated that Jesus the Son of Man mediated how to fulfill God’s 
will through obedience to his Father. Through his teaching and example, Jesus 
commanded his genuine disciples to obey God’s will for their lives. Nowhere in 
Matthew is Jesus’ obedience to the Father more clearly realized than in the passion 
predictions and narrative, providing the climax to Jesus’ obedience to the Father’s will. 
As Jesus’ genuine disciples follow him in their ministry, they will also demonstrate 
fidelity to the Father through their faithful obedience to his will. 
    In this chapter, I will argue that as eschatological judge at his parousia, Jesus the 
Son of Man will mediate his promised vindication and reward to his faithful, obedient 
disciples who have followed his Father’s will throughout their lives and ministry. 
Matthew stresses the theme of judgment through the sharp contrast between faithful, 
obedient genuine disciples, and unfaithful, disobedient disciples who refuse to follow 
the Father’s will.268 No other Gospel develops Jesus the Son of Man’s role as 
eschatological judge as fully as Matthew does. In Matthew, of the 30 Son of Man 
passages in the Gospel, 12 relate to the Son of Man as judge at his parousia. However, 
in Mark, there only three references mentioning the Son of Man at his parousia, and 
only seven in Luke (though four
269
 are unique to Luke). Matthew’s presentation of the 
Son of Man as judge at his parousia is especially poignant when he contrasts the 
faithful/obedient (and positive vindication/reward) with the unfaithful/disobedient (and 
punishment). I will demonstrate Matthew’s unique contribution to Jesus the Son of 
                                                 
268
 Throughout many of the Matthean texts studied in this chapter, the Pharisees and religious 
leaders demonstrated unfaithfulness and disobedience to the Father’s will through their unwillingness to 
heed the Father’s will in their positions in the Matthean cultural context. However, “unfaithful” and 
“disobedient” do not refer only to the Pharisees and religious leaders, but include any person/disciple who 
chooses not to adhere to the Father’s will as was demonstrated though the ministry of Jesus.  
 
269
 (1) Matt 13:37, 41; 16:27; 19:28; 24:27, 30 (2 times), 37, 39, 44; 25:31; 26:64. (2) Mark 8:38; 
13:26; 14:62. (3) Luke 9:26; 17:22, 24, 26, 30; 21:27; 22:69, plus those that are unique to Luke: 12:8, 40; 
18:8; 21:36. Except for 12:8 and 18:8, these texts do not specifically relate to the Son of Man as judge at 
his parousia. Only 12:8 appears in a context that contrasts the faithful with the unfaithful. An essential 
element in the Matthean judgment scenes is the sharp contrast between those who are obedient and 
disobedient to the Father’s will.  
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Man’s role as judge by analyzing the parable of the wheat and weeds in 13:24‒30, 36‒
43, 16:27 and 19:28 within their immediate contexts, Matthew’s [parousia discourse 
and judgment scene in 24:3‒25:46], and, finally, 26:64 in its immediate context. I will 
include in my exegesis how Matthew’s broader-book context contributes to his 
portrayal of Jesus as the judge at his parousia.   
 
2.  The Son of Man as Mediator of the Father’s Judgement at His Parousia 
 
2.1. The Parable of the Wheat and Weeds: Separating the Children of the Kingdom 
from the Children of the Evil One (Matthew 13:24‒30, 36‒43) 
2.1.1. Textual Orientation 
Jesus spoke in parables to the crowds but explained them only to his disciples (13:11‒ 
17). After sharing with his disciples the meaning of the parable of the sower, he then 
presented the parable of the wheat and weeds. As before, Jesus spoke the parable of the 
wheat and weeds to the crowd (13:24‒30) but reserved the meaning of the parable to the 
disciples alone (13:36). Jesus revealed to his disciples the events characteristic of his 
role as judge at the Son of Man’s parousia. The Son of Man is the sower of the children 
of the kingdom who are the good seed. Amidst the good seed are the children of the evil 
one (the weeds) who have been sowed among the seed by the devil. The harvest is the 
Son of Man’s parousia. At that time, he will send his reapers out (his angels) to gather 
all that causes offense and those practicing lawlessness (children of the evil one) and 
will throw them in the furnace of fire, where there will be weeping and gnashing of 
teeth. The angels will gather the righteous ones (children of the kingdom) and they will 
shine in the Father’s kingdom (13:37‒43).         
 
2.1.2. Synoptic Comparison 
The parable of the wheat and weeds is unique to Matthew’s Gospel. Mark and Luke do 
not record this parable, nor do they highlight the theme of separation between the 
faithful and unfaithful in their eschatological material on Jesus the Son of Man’s 
parousia.
270
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 Some scholars suggest that Matthew was influenced by Mark 4:26‒29 (the parable of 
scattered seed) when including the parable of the wheat and tares (e.g., Luz, Matthew 8-20, 253‒54; 
Gundry, Matthew, 261‒62; Manson, Sayings, 192‒93). I concur with other scholars who see little 
dependence on Mark at this juncture (e.g., France, Matthew, 524, 524 n. 8; Hagner, Matthew 1-13, 382; 
Osborne, Matthew, 520; Morris; Matthew, 348; Jack Dean Kingsbury, The Parables of Jesus in Matthew 
13: A Study in Redaction-Criticism  [Richmond, Va.: John Knox, 1969], 64‒65; Beasley-Murray, Jesus, 
132; Ivor Harold Jones, The Matthean Parables: A Literary and Historical Commentary [SNovT 80; 
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2.1.3. Exegesis 
Matthew 13:24‒30 and 13:36‒43 belong together as a unit, description followed by 
interpretation. Matthew 13:24‒30 is the description of the parable without specific 
revelation regarding its meaning. There is a significant difference between 13:24‒30 
and 13:36‒43; the master of the house (i.e., ku/riov; 13:27) does not want the gathering 
(i.e., judgment) of the wheat and weeds to occur until the harvest. The master of the 
house commands his slaves to permit (a1fete) them to grow together (13:30) lest while 
gathering they might uproot (e0krizo/w) the weeds with the wheat. The concern of the 
master of the house appears to be protecting the wheat from its being uprooted, while, at 
the same time, providing opportunity for the wheat to remain in the midst (a0na/ me/son) 
of the weeds. The kindness and patience of the master of the house toward the weeds 
and protection for wheat is not recorded in 13:36‒43. In Matt 10, Jesus sent his twelve 
apostles out to preach to both Jews and Gentiles (cf. 10:5‒7, 18, 23) sharing that the 
kingdom of the heavens is near (10:7). They were to imitate John the Baptist and Jesus 
who preached about the need for people to repent of their sins because the kingdom of 
the heavens is near (3:2, 6; 4:17 [cf. 4:18‒21). In addition, the Son of Man’s mission 
was to mediate God the Father’s grace and mercy towards humanity by providing the 
means of the forgiveness of sins through his sacrificial suffering and death (cf. 16:21; 
17:22‒23; 20:17‒19, 28; 26:2, 28). In Matthew’s eschatological discourse, it is clear 
that “the good news of the kingdom is to be announced as a testimony to all the nations 
and then (to/te) the end will come” (24:14; emphasis mine). The need to spread the 
message of the kingdom to the world is emphasized in Jesus’ instructions to his 
disciples in 28:18‒20. Finally, in 9:13 and 12:7, the need for mercy is associated with 
the treatment of others—especially those who are sinners or those in need. Therefore, it 
is probable that Jesus emphasized the importance of the missionary task by ensuring 
that the wheat and weeds grow together until the eschatological harvest.
271
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Leiden: Brill, 1995], 311‒19; Jeremias, Parables, 81‒85). C. H. Dodd states, “The parable of the Tares is 
peculiar to Matthew (xiii. 24‒30), and is often supposed to be that evangelist’s elaboration of the Marcan 
parable of the Seed Growing Secretly. This does not seem to me in the least probable. The Matthean 
parable stands on its own feet” (The Parables of the Kingdom [rev. ed.; New York: Scribners, 1961], 
147). However, if even Matthew was influenced by Mark, the contents of these parables are different, 
especially in light of the sharp contrast between the “children of the kingdom” and “children of the evil 
one” highlighted in the Matthean parable.  
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 A similar understanding has been argued by Beasley-Murray, Kingdom, 134; Kingsbury, 
Parables, 74; Jan Lambrecht, Out of the Treasure: The Parables in the Gospel of Matthew (LTPMS 10; 
Louvain: Peeters, 1991), 165; Jones, Parables, 341‒42, 345; Daniel Marguerat, Le jugement dans 
l’Evagile de Matthieu (2nd ed.; MdB 6; Genève: Labor et Fides, 1995), 439‒40; Blare Charette, The 
Theme of Recompense in Matthew’s Gospel (JSNTSS 79; Sheffield: JSOT Press, 1992), 145; Hare, 
Matthew, 155; Keener, Matthew, 389.  
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for the wheat is also important to the master of the house. As 13:28, 38 indicate, the 
enemy is the devil himself who has sown children of the evil one among the children of 
the kingdom. In this corpus mixum, the evil ones might try to uproot the children of the 
Son of Man from the kingdom. Therefore, the Son of Man (master of the house) warns 
the children of the kingdom of the dangerous evil ones who exist among them.  
Within the parable of 13:24‒30, 36‒43, a strong contrast exists between the Son 
of Man and the devil, and between the children of the evil one and the children of the 
kingdom. The characteristics of the children of the evil one are summarized by two 
terms evident in Matthew: ta/ ska/ndala (“offensive things”) and tou/v poiou=ntov 
th\n a0nomi/an (“the ones practicing lawlessness”). In Matthew, ta/ ska/ndala refers to 
sinful actions or behaviors that cause others to sin or fall away (cf. 13:21; 18:6‒9, 14). 
Individuals who are identified with the phrase th\n a0nomi/an are those who never knew 
the Lord because they refused to do the will of the Father in the heavens. The Lord 
commanded them to “depart” (a0poxwrei=te) from him—they will not enter the 
kingdom of the heavens (7:21‒23). In the following context violating the Father’s will 
is associated with disobeying Jesus’ words (7:26‒27). In 23:1‒3, 27‒28, the Pharisees 
were described by Jesus as being full of hypocrisy and lawlessness (a0nomi/av).272 They 
were considered unclean on the inside with every kind of impurity. Jesus cautioned 
genuine disciples not to do what they practice, because they do not practice what they 
teach (i.e., they are disobedient to the Father’s will, revealed in the scriptures). In 23:15, 
Jesus described the Pharisees as children of hell, and in 23:31‒34, as children of those 
who murdered the prophets, and who will follow their example by murdering, 
crucifying, and whipping prophets, the wise, and scribes. Within this condemnation, 
Jesus also implied that they would receive the judgment of hell (23:33). In 24:10‒12, 
those who lead others into sin (skandalisqh/sontai) will betray and hate others; 
lawlessness (th/n a0nomi/an) will increase and the love of many will become cold. In 
these verses, conduct inconsistent with loving others is highlighted as a violation of 
                                                 
272
 Matthew uses the term hypocrites (u9po/kritai) several times in his Gospel; he describes 
hypocrites as those who do their righteousness to be seen by others and who will not receive reward by 
the Father in the heavens (6:1‒2, 5, 16). The term otherwise refers exclusively to the religious leaders—
the Pharisees, Sadducees, and scribes. The two accusations Jesus assigned to the religious leaders as 
hypocrites are (1) they nullified (i.e., disobeyed) God’s word by their tradition (15:6), and (2) their hearts 
were far from God (15:7). See 22:18; 23:13, 15, 23, 25, 27‒29. True disciples of Jesus are to ensure their 
righteousness (i.e., obedience) exceeds that of the scribes and Pharisees if they want to enter the kingdom 
of the heavens (5:19‒20).  
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God’s will revealed in the command to love God and others (cf. 22:37‒40).273 However, 
Jesus the Son of Man was patient with the children of the evil one, giving them an 
opportunity to repent. Jesus stated this same desire for grace on behalf of the Pharisees 
and residents of Jerusalem when he stated: “Jerusalem, Jerusalem, the one killing the 
prophets and stoning the ones having been sent to her, how often I wanted (or willed; 
qe/lw) to gather your children … and you were not willing (ou0k h0qelh/sate)” (23:37). 
Therefore, the children of the evil one are those who lead others into sinful actions, and 
demonstrate conduct which violates God’s will as revealed in the scriptures.  
The characteristics of the children of the kingdom stand in sharp contrast to the 
children of the evil one. They are sown as good seed in the world by the Son of Man 
and are described as “the righteous ones” (oi9 di/kaioi) in 13:43. Matthew 7:21‒23 
clearly contrasts the lawless ones with those who are doing the will of the Father in the 
heavens; they alone will enter into the kingdom of the heavens. In 7:24‒25, doing the 
Father’s will is associated with those who obey Jesus’ words as revealed in the 
scriptures. Looking back to the parable in 13:27‒30, these children of the kingdom are 
compared with the slaves (oi9 dou=loi) of the master of the house (ku/riov), that is, those 
who hear the commands of their Lord and obey them. Kingsbury states, “Broadly 
speaking, a slave in terms of the New Testament is one who possesses no personal 
autonomy and is totally subject to the will of another….”274 In 20:26‒28, Jesus 
commanded his disciples to follow his example by being servants/slaves who were 
willing to sacrifice their lives for God’s will as he was, by giving his life for a ransom 
for the many. In Matthew the oi9 di/kaioi are characterized as: (1) Jesus himself, who 
fulfills all righteousness by being baptized by John the Baptist and having the Spirit of 
God descend on him, and who is considered the beloved Son in whom God is pleased 
(3:15‒17);275 (2) prophets, the wise, and scribes, who will be sent by Jesus himself, and 
whom the Pharisees will kill, crucify, and whip in the synagogues (like the righteous 
blood of Abel and Zechariah) (23:33‒35); and (3) those who help/care for the needy 
(least ones [tw~n e0laxi/stwn]), with whom Jesus personally identifies (25:31‒40, 45). 
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 For a helpful, thorough study of the term a0nomi/a, see James E. Davison, “Anomia and the 
Question of an Antinomian Polemic in Matthew,” JBL 104 (1985): 617‒35. Davison makes a strong case 
for understanding a0nomi/a as a violation of God’s will as revealed in the law. In relationship to Matt 
13:41 he states, “In this brilliant apocalyptic imagery, anomia is used once again in a very general, 
nonspecific sense for those who act contrary to God’s will” (630).  
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 Kingsbury, Parables, 68. 
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 Even though Jesus was not called di/kaiov in Matt 3:15‒17, by fulfilling all righteousness, he 
is indirectly grouped with those who are the righteous ones. 
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Therefore, the children of the kingdom have a deep fidelity to God’s will. They, like 
Jesus, are committed to sacrificing their lives for God’s will; they are like the 
persecuted and martyred righteous prophets, wise people, and scribes sent by Jesus; and 
they are like those who care for and help the needy with whom Jesus identifies. Both 
Jesus and the children of the kingdom are committed to fulfilling God’s will through 
their obedient actions.
276
  
  At the time of harvest (13:30), Jesus the Son of Man will tell his reapers (his 
angels; 13:39, 41) to gather together/collect (sulle/gw; 13:30, 40‒41) the weeds and 
throw them into the furnace of fire; in that place there will be weeping and gnashing of 
teeth. In Matthew, fire (puro/v) is part of eschatological judgment referring to the 
judgment of hell (ge/ennan) due to sinful actions (skandali/zw) (cf. 5:29‒30; 18:6‒9). 
John the Baptist condemned the Pharisees and Sadducees to be thrown into the fire due 
to their unwillingness to produce good deeds worthy of repentance (3:7‒10). In 
addition, the ones who will be uprooted in 15:13 are the Pharisees because they were 
not planted by Jesus’ Father. In other words, the Pharisees are representative of the sons 
of the evil one. The judgment of separation in 15:13 and 13:29‒30, 40‒43 will be 
determined by the Son of Man alone, who will send his angels to remove the sons of the 
evil one from his kingdom. The phrase “weeping and gnashing of teeth” (o9 klauqmo\v 
kai\ o9 brugmo\v tw~n o0do/ntwn) is also part of eschatological judgment, and refers to 
the judgment of being thrown out into the darkness (to/ sko/tov) due to rejecting Jesus 
(e.g., his word[s] and power) (8:10‒12), not wearing the proper wedding garments 
(22:11‒14), being a wicked slave and hypocrite unprepared for their master and one 
who engages in sinful actions (24:48‒51), and being a wicked and lazy slave who did 
not invest the master’s money and was unprepared for his return (25:24‒30). Karl 
Heinrich Rengstorf states that the expression o9 klauqmo\v kai\ o9 brugmo\v tw~n 
o0dontwn “simply denotes the despairing remorse which shakes their whole body….”277 
Therefore, it appears that the judgment for the children of the evil one involves 
banishment to hell where they experience the agony of despairing remorse due to their 
past sinful lifestyle—which, in turn, separates them from the Father in the heavens. It is 
ironic that in 8:5‒13 a Gentile centurion is contrasted with Israelites who were 
considered children of the kingdom. The centurion demonstrated great faith; however, 
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 Osborne concurs, “For Matthew, the “righteous” are those who live their lives according to 
God’s will (see on 3:15; 5:6)” (Matthew, 535).  
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 Karl Heinrich Rengstorf, “bru/xw, brugmo/v,” TDNT 1:642. 
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children of the kingdom will be thrown into the extreme darkness due to their lack of 
faith. However, it is apparent that the children of the kingdom in 8:12 are different from 
the children of the kingdom in 13:38,
278
 since Jesus the Son of Man commends them as 
being righteous ones who will shine like the sun in the Father’s kingdom (13:43).279 In 
other words, the children of the kingdom in 8:12 are most likely Israelites who are not 
true followers of Jesus (i.e., lack faith and are disobedient to the law). In contrast, the 
children of the kingdom in 13:38 are faithful followers of Jesus who obey the law (i.e., 
the commands of Jesus) and will inherit eschatological blessing as they are gathered for 
the kingdom of their Father in the heavens. 
Throughout the parable of the wheat and weeds, Jesus the Son of Man is the 
judge who has complete authority over his angels and the fate of the children of the 
kingdom and children of the evil one. The devil has no control over what happens at the 
end of the age. The Son of Man will command his angels (reapers) to collect 
(sulle/cate) (13:30, 41) the children of the kingdom and the children of the evil one, 
and he will determine their eschatological fate (13:30, 42‒43). In 24:30‒31, only the 
Son of Man comes on the clouds of heaven with power and great glory, and sends his 
angels to gather together the sons of the kingdom (i.e., “chosen ones” [tou\v 
e0klektou\v]) from one end of heaven to the other. The Son of Man is the “Lord” (ku/rie; 
13:27) who will only allow the sons of the kingdom into the kingdom of their Father 
(13:30, 41‒43). In addition, the Son of Man’s kingdom in 13:41 is the same as the 
Father’s kingdom in 13:43. Both will only have the sons of the kingdom (“the righteous 
ones”) as the residents in their kingdom. The Son of Man will purge all evil from his 
(i.e., his Father’s) kingdom. Therefore, as judge, the Son of Man knows who the true 
children of the kingdom and the children of the evil are, and he mediates their 
eschatological fate based on whether they have faithfully fulfilled the will of the Father 
in the heavens. Those who are faithful and obedient to God’s will receive eschatological 
blessing and the evil children who are disobedient to God’s will receive eschatological 
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 David R. Catchpole surmises, “The term ‘sons of the kingdom’ occurs nowhere in the New 
Testament except in Matt 8:12 and 13:38. The meaning in one case (Jews who will be excluded from 
God’s kingdom) is quite different from the meaning of the other (genuine participants in the kingdom)” 
(“John the Baptist, Jesus, and the Parable of the Tares,” SJT 31 [1978]: 566). 
  
279
 See Hagner, who argues that the “sons of the kingdom” in 8:12 in large part reject the 
Messiah, in contrast to true “sons of the kingdom,” that is, those who respond positively to the 
proclamation of Jesus (cf. 13:38; 5:45) (Matthew 1‒13, 206; cf. also France, Matthew, 318‒19; Morris, 
Matthew, 195‒96; Nolland, Matthew, 357).  
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punishment, which leads to agonizing regret. The children of the kingdom are 
completely vindicated and rewarded for their commitment to God’s will.280   
The parable of the weeds and wheat provides an illustration of the fate of those 
who either obey or disobey the Father’s will. God offers grace to the disobedient, 
allowing them to experience the faithful living of the “righteous ones” so they can turn 
from their wicked living and become part of the “righteous ones.” The twelve apostles 
were told to preach a message of warning—the kingdom of the heavens is near (10:7). 
In this way, they imitate John and Baptist and Jesus who told people to repent of their 
sins for the kingdom of the heavens is near (3:2, 6; 4:17). In addition, the Son of Man’s 
suffering and death mediates God’s grace and mercy by providing the forgiveness of 
sins to the repentant, enabling them to become children of the kingdom. The children of 
the evil one are characterized by sinful behavior that leads others into sin, hypocritical 
actions, lawlessness that is demonstrated by a lack of love for others (especially in 
killing God’s messengers), and a disregard for Jesus’ words. However, the “righteous 
ones” continue obeying Jesus’ words through their acts of loving others in servanthood, 
caring for the needy, and being God’s messengers even in times of persecution 
(emulating Jesus’ ministry). At the parousia, the Son of Man will be the mediator of 
eternal reward or punishment. He will assign the children of the evil one eternal torment 
for their evil actions, separating them from the Father’s presence, while the children of 
the kingdom will experience future, eternal vindication and reward for their faithful 
adherence to the Fathers’ will.  
 
2.2. The Promised Eschatological Rewards for Following Jesus (Matthew 16:21‒27 
and 19:16‒30)   
 2.2.1. Textual Orientation 
In Matthew 16:21‒27, Jesus has given his first passion prediction in the Gospel. He will 
go to Jerusalem, suffer many things from the elders, chief priests, and scribes, will be 
                                                 
280
 The Matthean structure from 13:36‒50 is worth noting. After giving the interpretation of the 
parable of the wheat and weeds (13:36‒43), the author records two distinct parables about the kingdom’s 
worth (13:44‒46), then records a parallel parable (the fish and the net) that parallels the wheat and weeds. 
The only major difference between the parables of wheat and weeds and the fish and the net is the 
emphasis on the master of the house’s patience in 13:27‒30. Both parables are a message of judgment on 
the gathering and separating of the righteous ones and evil ones. Between these parallel parables, 13:44‒
46 emphasizes choosing the kingdom of the heavens above everything else. This is another important 
characteristic of the righteous (oi9 di/kaioi)—they relinquish everything in life to attain the kingdom of the 
heavens. Charette concurs with the role 13:44‒46 plays in the Matthean structure of 13:36‒50: “It is 
likely that Matthew has introduced these parables at this point in order to illustrate the behavior that is 
essential if one is to be numbered among the righteous and thus avoid the punishment of Gehenna. 
According to these succinct and forceful parables, the message of the kingdom is one which calls for 
absolute sacrifice and obedience” (Recompense, 147).   
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killed, and will be raised on the third day. Peter took Jesus aside and rebuked him for 
his prediction. Jesus compared Peter’s rebuke to that of Satan, since both Satan (cf. 4:1‒
11) and Peter were attempting to keep Jesus from fulfilling his Father’s will. Jesus told 
his disciples that if they truly wanted to follow him, they must deny themselves, pick up 
their cross, and follow him. In other words, Jesus was asking his disciples to be willing 
to give the ultimate sacrifice for the kingdom, namely, death. Jesus the Son of Man 
promised that he will come in the glory of the Father with his angels and reward his 
faithful disciples for their actions (i.e., deeds that demonstrate a complete self-denial). 
In Matthew 19:16‒30, a young man approached Jesus asking, what he must do 
to inherit eternal life. At first, Jesus told him to obey the commandments listed in the 
Torah. The man claimed that he had followed all the commandments since he was 
young. Jesus told him that if he wanted to be perfect, he would need to sell his 
possessions, give them to the poor, and follow him—then, he would have treasure in the 
heavens. The young man refused to follow Jesus. The disciples inquired Jesus about 
how a rich man could be saved. Jesus told them only with him was it possible for 
someone to be saved. Peter asked what their reward will be for leaving everything and 
following him. Jesus told Peter in the new world when the Son of Man sits on his throne 
in glory, these twelve disciples will sit on twelve thrones judging the tribes of Israel. 
Jesus concluded by saying that anyone who leaves everything behind to follow him will 
receive abundant eschatological blessing and inherit eternal life. 
 
 2.2.2. Synoptic Comparison: Matthew 16:21‒27; Mark 8:31‒38; and Luke 
9:21‒26 // Matthew 19:16‒30; and Luke 18:18‒30 
2.2.2.1. Matthew 16:21‒27; Mark 8:31‒38; and Luke 9:21‒26 
In the Synoptic Gospels, Jesus predicted his suffering, death, and resurrection, spoke 
about the importance of self-denial and possible martyrdom, and concluded with an 
eschatological statement about his parousia. In Matthew and Mark, Peter rebuked Jesus 
for his passion prediction and was compared to Satan for attempting to entice him not to 
fulfill the Father’s will. Only Matthew has Jesus speak about self-denial to the disciples 
alone. In Mark, the self-denial is spoken to both the disciples and the crowds (8:34). In 
Luke, a more general audience is assumed by his use of pa/ntev in 9:23. Only in Mark, 
did Jesus commend those who are willing to deny themselves and relinquish their life 
for his sake and the good news (tou= eu0aggeli/ou) (8:35). In Mark and Luke, the 
eschatological statement about Jesus’ parousia is based on his judging people who were 
ashamed of him and his words throughout their life. If people are ashamed of Jesus the 
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Son of Man’s words, he will be ashamed of them when he returns in his glory. Only 
Mark describes those who are ashamed of Jesus and his words as “this adulterous and 
sinful generation” (8:38). Matthew’s emphasis, however, concerns recompense: if 
Jesus’ disciples lived in self-denial and followed him, then at his parousia he will 
reward them according to their actions (16:24‒27). In Matthew’s eschatological 
statement about Jesus’ parousia, the Son of Man would bring his angels with him 
(16:27). Mark and Luke describe the angels as holy angels, but Matthew calls them the 
Son of Man’s angels. The most significant difference between the Synoptics is that 
Mark and Luke emphasize being ashamed of Jesus and his words, while Matthew is 
concerned with the promised reward for faithful disciples who deny themselves, pick up 
their cross, and follow Jesus the Son of Man. 
 
2.2.2.2. Matthew 19:16‒30 and Luke 18:18‒30 
Matthew records Jesus’ discussion with a rich young man (19:20, 22), while Luke 
records his discussion with a certain ruler (18:18). Matthew and Luke closely parallel 
each other. Both recorded: (1) a request about attaining eternal life; (2) Jesus’ response 
about keeping the commandments; ( 3) the rich young man/certain ruler’s unwillingness 
to give to the poor and follow him for heavenly treasure; (4) the impossibility of rich 
people entering eternal life apart from Jesus’ ability; and (5) Peter’s inquiry regarding 
forsaking everything to follow Jesus. Only Matthew mentions (1) if the rich young man 
wished to be perfect then he would sell his possessions (19:21); (2) the rich young man 
heard the word, yet chose to ignore it and go away from Jesus (19:22); and (3) the Son 
of Man’s eschatological promise: in the new world the twelve would sit on thrones 
judging the twelve tribes of Israel, for the first will be last and the last first (19:28‒30). 
Unlike Luke, Matthew is concerned about the Son of Man’s eschatological reward for 
the disciples’ self-denial of earthly things/rewards and their commitment to following 
Jesus. In Matthew, Jesus commended his disciples for giving up everything on behalf of 
his name (e#neken tou= o0nomato/v) (19:29). However in Luke, Jesus commended his 
disciples for giving up everything and following him on behalf of the kingdom of God 
(e$neken th=v basilei/av tou= qeou=) (18:29). Luke records the content of Matt 19:28 in a 
different context, the Last Supper shared between Jesus and his disciples. The disciples 
were arguing over who was the greatest among them. Jesus reminded them that 
servanthood was the ethic of the kingdom. He told them that since they remained with 
him throughout his temptations, he promised them two eschatological rewards: they 
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would eat with him in the kingdom and sit on thrones judging the twelve tribes of Israel 
(Luke 22:24‒30).  
Matthew’s unique theological emphasis on eschatological reward for faithful 
disciples is prominent in both 16:27 and 19:28‒29, and partly informs his understanding 
of Jesus the Son of Man as judge at his parousia. 
 
2.2.3. Exegesis  
2.2.3.1. Matthew 16:21‒27 
The comparison between Jesus and his disciples in 16:21‒26 provides the reason for the 
Son of Man’s eschatological reward for faithful disciples at his parousia in 16:27. Jesus 
stated it was necessary (dei=) for him to go to Jerusalem, to suffer many things from the 
religious leaders, to be killed, and to be raised on the third day (16:21). The use of dei= 
accentuates Jesus’ total commitment to obey God’s will even though it would include 
suffering and death. The divine necessity accentuates Jesus’ realization that to obey the 
Father’s will for his life would mean he had to deny himself, pick up his cross, and 
follow his Father’s mandate.281 The vindication and reward for Jesus’ total commitment 
to obey God’s will would occur at his resurrection when he would be raised three days 
later and be eternally exalted (cf. 26:64). Therefore in 16:21, suffering and death would 
result in the promise of future vindication and reward. Peter’s rebuke of Jesus’ words in 
16:22 was considered a means of stumbling (ska/ndalon), since he adamantly 
questioned God’s will and attempted to encourage Jesus to disobey his Father which 
would have been sin. Peter’s words of stumbling led Jesus to compare him with Satan. 
In 4:1‒11, Satan attempted to lead Jesus into sin by tempting him in ways that 
adamantly questioned and would circumvent God’s will. Peter’s rebuke demonstrated 
that he was not thinking in a way consistent with the wisdom of God. Similarly, Jesus 
told his disciples that if one wishes/wills to come after (qe/lei o0pi/sw mou e/lqei=n) him in 
following God’s will, then they must deny (a0parnhsa/sqw) themselves, must take up 
(a0ra/tw) their cross, and must continually follow (a0kolouqei/tw) him.282 Whoever is 
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 Osborne surmises, “He is aware of his impending death in 9:15, hints at it in 10:38, and must 
know of the plot against his life in 12:14. But now he is explicit and explains that his movement to 
Jerusalem is a divine necessity (“must” [dei=]), the very will of God” (Matthew, 635).  
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 Davies and Allison concur, “The first two verbs in v. 24b—a0parnhsa/sqw and a0ra/tw—are 
aorist, the third—a0kolouqei/tw—present. This suggests that the decision to renounce the self and take up 
one’s cross stands at the beginning of the disciple’s journey and is to be followed by a continued 
determination to stick to the chosen path. One first picks up the cross and then one carries it, following 
the trail first walked by Jesus” (Matthew 2:671). 
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willing to lose their life on account of Jesus (e3neken e0mou=)283 will find life. Jesus was 
calling his disciples to emulate his ministry by faithfully obeying God’s will for their 
life even if it meant suffering and death. In Matthew’s account of the Sermon on the 
Mount, Jesus stated that those who were reproached and persecuted on behalf of him 
(e4neken e0mou=) would receive eschatological blessing and reward (cf. 5:10‒12; 10:16-
22). In 10:37‒39, Jesus told his disciples if they would put him above everyone else and 
pick up their cross and follow him they would be considered worthy of him and would 
be rewarded with eternal life (cf. 19:27‒29). The relational commitment between Jesus 
and his genuine disciples is prominent in Matthew; fidelity and obedience to Jesus is 
essential in following God’s will. Like Jesus, genuine disciples were willing to sacrifice 
their lives to follow the Father’s will. In 16:27, when the Son of Man comes in the glory 
of his Father with his angels (his parousia), he will recompense (a0podw/sei)284 each 
person based on their actions (namely, denying themselves, sacrificing their life if 
necessary, and following him). Jesus would receive vindication through his resurrection 
for his suffering and sacrificial death. Similarly, genuine disciples will be promised the 
reward of eternal life at the Son of Man’s parousia for their willingness to sacrifice their 
lives for the sake of Jesus (also 6:24, 33). In Matthew, the relational commitment 
between Jesus and his genuine disciples results in eschatological reward, as 
demonstrated in 16:24‒27. At his parousia, the angels will accompany the Son of Man 
and will gather and separate the righteous ones from the evil ones (cf. 13:36‒43; 24:31), 
and they will be present as he gives his faithful disciples their promised reward.      
In the context of 16:21‒27, Jesus the Son of Man will mediate promised reward 
to faithful disciples who, like him, are willing to give up their lives even onto death in 
obedience to God’s will. Jesus’ resurrection was the Father’s promised vindication for 
his unwavering obedience, the reward for denying himself, talking up his cross, and 
continuing to follow his Father throughout his life. Similarly, when the Son of Man 
comes at his parousia he will mediate the Father’s promised reward of eternal life for 
those who practice sacrificial self-denial and continue to follow Jesus throughout their 
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 Davies and Allison state, “e4neken e0mou= … here means in effect that the disciple is Jesus’ 
possession: believers act for the sake of Jesus in obedience to his will. The lord of the self has become 
another” (Matthew 2:672). 
  
284
 a0podi/dwmi occurs in Matt 6:4, 6, 18. In this context, Jesus taught that worship that is 
pleasing to the Father involves an attitude of humility—alms, prayer, and fasting, should not be done to 
be seen by people but as an expression of worship to God that will please the Father in the heavens. The 
emphasis is on God, not the one engaging in worship. Similarly, the Son of Man’s promised reward to his 
faithful disciples pleases God the Father as he receives into the kingdom of the heavens those committed 
to his will.   
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lives. Eternal life is the genuine disciple’s vindication for the suffering, persecution, and 
reproach they have experienced while fulfilling God’s will.  
 
2.2.3.2. Matthew 19:16‒30 
The story of the rich young man’s unwillingness to relinquish all his possessions to the 
poor and follow Jesus (19:21‒22) stands in contrast with the twelve disciples who have 
left everything, possessions and family, to follow Jesus (19:27‒29). The rich young 
man’s statement of Torah obedience in vv. 16‒20 is nullified by his unwillingness to do 
the one thing that will make him complete (te/leiov) in his obedience to Jesus, namely, 
leave all possessions behind and follow Jesus. Partial obedience is insufficient for a 
genuine followership; only total obedience will be accepted. The term te/leiov is used 
only in 5:48 and 19:21. In 5:48, Jesus taught that complete love was required towards 
all people, including one’s enemies (i.e., those who mistreated them). Instead of seeking 
revenge, genuine disciples were commanded to love (a0gapa~te) and pray 
(proseu/xesqe) for their persecutors (5:44). By acting with complete love, a genuine 
disciple would emulate their Father in the heavens (5:48). In 19:21, the emphasis on 
moral completeness is demonstrated through the following commands: go! (u4page), 
sell! (pw/lhso/n) your possessions, give! (do/v) to the poor, and you will have treasure in 
the heavens … come follow! (a0kolou/qei) me. Moral completeness in 19:21 would 
occur if the rich young man was willing to obey the commands (the word; to/n lo/gon 
[19:22]) of Jesus. Therefore, the sense of te/leiov in 19:21 (and 5:48) is not perfection 
devoid of sin or inability, but moral completeness, involving actions that are expected 
by genuine disciples who obey and follow Jesus.
285
 Jesus gave the rich man a choice to 
obey and follow Jesus’ commands or ignore them: “if you wish/will” (ei0 qe/leiv) 
(19:21). The rich man heard the word and disobeyed it because he had many 
possessions. He chose treasures on earth (temporal possessions) over treasures in the 
heavens (following Jesus and receiving eternal life [cf. 19:23‒26]). Jesus promised an 
eschatological reward (i.e., eternal life [19:16]) for this young man if he chose to forfeit 
his earthly treasures, but he loved his possessions more (cf. 6:24). Jesus used the image 
of a camel going through the eye of a needle to emphasize that without God’s help, it is 
impossible for a rich man to be saved and enter the kingdom of the heavens (19:23‒
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25).
286
 In 19:26, Jesus stated that only through God’s power could a rich man be saved. 
In light of 19:21, God’s power is manifested through people who are willing to give up 
all their temporal attachments to follow Jesus. In contrast to the rich young man, Peter 
stated that he and the other disciples had left everything to follow Jesus and asked what 
reward they would receive for their faithfulness (19:27). Jesus told Peter those who 
persevered in following him throughout their lifetime would be rewarded in the renewal 
or regeneration. Even though a0kolouqh/sante/v is an aorist participle, its connection to 
e0n th=| paliggenesia| implies that the disciples would continue following Jesus until the 
end of their life or until the parousia, whichever comes first. In 10:22b, Jesus stated that 
“the one who endures to the end will be saved.” Therefore, salvation is for those who 
faithfully continue to persevere in following him until the end of their life. The term 
paliggenesi/a has been debated. J. Duncan M. Derrett has argued that paliggenesi/a 
refers to the general resurrection from the dead: “Palingenesia does not suggest 
standing up (as from the grave) but that one has been caused to live again—to which 
the non-disqualified may look forward, caused to live again, in order to be judged.”287 
According to Derrett, eschatological reward will involve resurrection from death in 
order to be judged for one’s faithful (or unfaithful) obedience to Jesus. However, most 
scholars do not concur with Derrett’s view. They argue that paliggenesi/a follows the 
thought-world of Jewish apocalyptic as the idea of the “new world.” With this 
understanding, the disciples will receive their eschatological reward when Jesus 
establishes his renewed world after judgment has passed, evil has been destroyed, the 
unfaithful have been sent to eternal torment, and faithful followers have been given 
eternal life in his regenerated world.
288
 In 19:28 and 25:31, the Son of Man sits on his 
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throne of glory as judge at the eschaton to reward his faithful followers and to send the 
unfaithful to eternal punishment. In 19:29, faithful disciples who have sacrificed 
everything and everyone to follow Jesus will inherit eternal life. When the Son of Man 
comes as judge at his parousia, vindication and eschatological reward will be granted to 
his faithful followers (cf. 13:43; 16:27; 24:13, 30‒31, 46‒47; 25:19‒23, 34, 46b). In 
5:18 and 24:35, the renewal of the world involves the passing away of the present 
heaven and earth, but Jesus’ words of promise will never pass away. Therefore, 
Derrett’s argument that paliggene/sia refers to the resurrection of the dead for 
judgment does not fit the immediate context in 19:16‒30, nor is his interpretation 
represented in the contexts of Matthew’s eschatological Son of Man passages. Faithful 
disciples will be rewarded in the new creation when the Son of Man returns at his 
parousia and has already judged the faithful and evil ones. 
In 19:28, Jesus promised his faithful disciples that they would “sit upon twelve 
thrones judging the twelve tribes of Israel,” along with the eschatological reward of 
eternal life (19:29). Scholars have long debated over the meaning of the nature of the 
disciples’ eschatological reward of judging (kri/nontev). Two main views have been 
proposed: (1) kri/nontev means that the twelve disciples will share the role of judge 
with the Son of Man. At the eschaton, the disciples will participate with the Son of Man 
in judging his faithful followers and the unfaithful who will be condemned;
289
 or (2) 
kri/nontev means that the twelve will rule (but not judge) with the Son of Man over the 
house of Israel in some kind of governmental, authoritative responsibility.
290
 A few 
scholars are unsure which meaning of kri/nein is more tenable.291 The meaning of 
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kri/nein 292 is not easily understood from the immediate context of 19:28. However, 
broader book evidence in Matthew suggests that “ruling” is a better interpretation than 
“judging.” In the contexts where Son of Man parousia passages are present, Jesus the 
Son of Man alone functions as the judge. In 13:40‒43, only the Son of Man sends out 
his angels to gather the righteous ones and evil ones for judgment. In 16:27, only the 
Son of Man comes in the glory of the Father with his angels to reward faithful disciples 
for their actions. In 24:30‒31 (as in 13:40‒43), only the Son of Man comes on the 
clouds of heaven with power and great glory and sends out his angels to gather the 
chosen ones. In 25:31‒32, 46, only the Son of Man comes in all his glory with the 
angels to sit on his throne of glory, and separates from all the nations the righteous to 
eternal life and the evil ones to eternal punishment. The disciples do not share the role 
of judge in any of these contexts. In 20:25‒26, the disciples are told that greatness 
involves being servants and slaves to others rather than lording themselves over people 
as the Gentiles do.
293
 Jesus stated that only the Father would determine who would 
receive the honor of sitting on his right and left in his kingdom (20:23). 
Matthew 19:29 serves as Jesus’ second eschatological promise for the disciples’ 
willingness to leave everything and follow him (cf. 19:27). The emphasis moves from 
relinquishing possessions (home, lands) to primarily family relationships (i.e., brothers, 
sisters, father, mother, or children), all on account of my name (e#kenen tou~ o0no/mato/v 
mou). The term e#kenen also occurs in 5:10‒11, 10:18, 39, and 16:25. In all of these 
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contexts, the emphasis is related to one’s willingness to endure persecution and even 
death on Jesus’ behalf. In 10:37‒39, being worthy of Jesus required loving him above 
family members, and being willing to pick up one’s cross and follow Jesus even to 
death (as in 16:24‒26). Genuine disciples who faithfully place Jesus above possessions 
and natural family relationships represent Jesus’ true family—those who “do the will of 
his Father the one in the heavens” (12:50). The Son of Man will vindicate and reward 
self-denying, genuine disciples at his parousia in ways beyond what they received on 
earth and will grant them eternal life (also 6:19‒21, 24, 33). In 19:30, Jesus reminded 
his disciples that those who truly seek eternal life will choose to do the Father’s will by 
sacrificing everything and everyone for the sake of Jesus. In 20:16, 26‒28, the first ones 
(prw~tov) are those who faithfully accomplish the Father’s will by living a life of self-
denial for the sake of following Jesus, and, consequently, follow his example, as the one 
who fulfilled God’s will by serving others through giving up his life as a ransom for 
many. The Son of Man mediates the Father’s promised vindication and reward at his 
parousia for those who have faithfully obeyed God’s will. 
Jesus the Son of Man promised that at his parousia he will vindicate and reward 
faithful disciples who obey the Father’s will through their willingness to deny 
themselves of material possessions, family relationships, and their life in two ways: (1) 
in the new creation, he will have the twelve sit on twelve thrones ruling (governing, 
administrating) over Israel, and (2) he will recompense them beyond what they could 
receive on earth by granting them eternal life.  
At his parousia, the Son of Man will mediate vindication and reward for faithful 
disciples who have emulated Jesus’ life and are willing to die by denying themselves, 
picking up their crosses, and continually following him, and so prove their allegiance to 
obeying God’s will. Unlike the rich young man, genuine disciples will relinquish 
property and family relationships to obey God’s will and faithfully follow him. The 
twelve disciples who have endured in faithful obedience to God’s will, experience 
future vindication and reward in two ways: they will inherit eternal life and, after 
judgment when the renewed world is established, they will help rule the twelve tribes of 
Israel in some sort of authoritative, governing role in the kingdom of heaven.     
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2.3. The Events Surrounding the Parousia of Jesus the Son of Man: A Call for 
Endurance and Watchfulness in Light of a Disciple’s Promised Coming Reward 
(Matthew 24:3‒51) 
 2.3.1. Textual Orientation 
In Matthew 23:1‒36, Jesus spoke to the crowds and the disciples about the hypocritical 
actions of the scribes and the Pharisees, and warned them not to emulate them because 
they did not practice what they taught (v. 1). Throughout 23:2‒36, Jesus spoke about 
the ways the scribes and Pharisees demonstrated their hypocrisy. As a climax to his 
speech, Jesus condemned the scribes, Pharisees, and residents of Jerusalem for killing 
and stoning the prophets sent to them, and for their unwillingness to accept Jesus. He 
promised judgment on the city of Jerusalem, namely, the destruction of Jerusalem’s 
temple and the removal of his presence (23:37‒24:2). Only at Jesus’ parousia will 
Jerusalem bless Jesus and realize their past sinfulness and the consequences of rejecting 
him (23:39). 
Jesus and his disciples sat alone on the Mount of Olives. His disciples asked 
when his parousia would take place, and what signs to expect at the close of the age 
(24:3). In 24:4‒51, Jesus taught his disciples about the events preceding his parousia: 
the appearance of false christs, wars, famines and earthquakes, persecution, and 
lawlessness (24:4‒12). He also encouraged those who followed him to endure to the 
end, and charged them with proclaiming the good news to all nations until the end 
(24:14). During the time before the end, Jesus’ followers may see the rise of an 
abomination of desolation having stood in the holy place as prophesied by Daniel 
(24:15). When this occurs, Jesus warned his followers of future tribulations and the rise 
of more false christs and false prophets before the Son of Man’s parousia. Jesus 
encouraged his disciples about his imminent second coming as the Son of Man, and 
exhorted his followers to be watchful and ready when he returns. Jesus told his disciples 
that no one knows when his parousia will occur but promised that his return would be 
inevitable and, at his parousia, he would send his angels to separate the chosen ones 
from the others (24:16‒44). At the end of his discourse, Jesus told his disciples a 
parable of the faithful and wicked slave. In this parable, Jesus taught his disciples the 
difference between his chosen and evil ones. The chosen ones will be vindicated and 
rewarded because they will be doing what the Lord required them and will be ready for 
his return. However, those who are not ready when the Lord returns will be treating 
others poorly and living sinful lives, and will be assigned with the hypocrites who are 
suffering with weeping and gnashing of teeth (24:45‒51).    
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 2.3.2. Synoptic Comparison: Matthew 24:1‒51; Mark 13:1‒37; Luke 21:5‒36; 
17:20‒36; 12:42‒46 
The previous contexts of Matt 24:1‒2, Mark 13:1‒2, and Luke 21:5‒6 are very 
different. In Mark and Luke, Jesus commended a poor widow who gave all her money 
to the temple treasury, then described the coming destruction of the temple buildings. 
However in Matt 23:1‒39, the author did not include the story of the poor widow, but 
emphasized Jesus’ condemnation regarding the hypocritical behavior of the scribes and 
Pharisees. Jesus taught that the temple would be destroyed due to the scribes, Pharisees, 
and residents of Jerusalem stoning and killing the prophets and refusing to accept him. 
Jesus predicted that the residents of Jerusalem would accept him at his parousia (23:37‒
39). Mark does not record any of this previous material. In Luke 13:34‒35, the author 
mentions Jerusalem’s history of killing prophets and the sent ones, but as a response to 
Jesus learning that Herod wanted to kill him. Matthew 24:1‒2, Mark 13:1‒2, and Luke 
21:5‒6 have many parallels with one another in regards to Jesus’ discussion of the 
destruction of the temple’s buildings. In Matt 24:1‒2 and Mark 13:1‒2 Jesus changed 
locations by leaving the temple. In Mark, Jesus sat opposite from the temple with 
James, John, and Andrew. However in Matthew, Jesus sat with all his disciples alone on 
the Mount of Olives. Luke 21:5‒6 does not include Jesus’ change of location, but does 
mention that people were talking about the temple when Jesus spoke of its destruction.  
Matthew 24:3 is different than Mark 13:3‒4 and Luke 21:7. In Matthew, the 
disciples’ question to Jesus was focused on their concern over the sign of Jesus’ 
parousia at the end of the age. However, in both Mark and Luke’s account, the 
emphasis on the sign is related to the previous discussion of the destruction of 
Jerusalem and the temple (Mark 13:3‒4) or the time when the destruction will occur 
(Luke 21:7). Neither Mark nor Luke mentions the end of the age. 
Matthew 24:8 and Mark 13:8 speak of false christs, wars, famines, and 
earthquakes as birth pains/agony (a0rxh/ w0di/nwn) before the coming of the Son of Man, 
while Luke does not mention these events as birth pains/agony. 
Matthew 24:9‒10 mentions twice that people will deliver up (paradw/sousin) 
the followers of Jesus (like the disciples) to tribulations and death, and will hate them. 
However, unlike Matthew, Mark 13:9‒12 and Luke 21:12‒16 state once that the 
followers of Jesus will be delivered up, but highlight those to whom they will be handed 
over: the Sanhedrin, synagogues, governors, kings, and family members (Mark); and 
before synagogues, jails, kings, governors, and family members (Luke). Matthew 
reserves the discussion of whom the disciples’ will be handed over to for persecution to 
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his missionary discourse in 10:16‒22, in which their response to such suffering will be a 
testimony to their persecutors and the Gentiles. 
Matthew 24:10‒12 is unique to the author’s eschatological discourse. Part of 
Jesus’ followers’ persecution near the end will include many who will be led into sin 
(skandalisqh/sontai) and there will be an increase of lawlessness (to/ plhqunqh~nai 
th/n a0nomi/an) resulting in a lack of love among many. This description of the disciples’ 
persecution is not included in Mark or Luke’s eschatological discourse. 
In Matthew 24:14, the good news of the kingdom will be announced to the 
entire world as a testimony to the nations, and then the end will come. This missional 
statement is not included in Mark’s or Luke’s eschatological discourse.  
Matthew 24:15, Mark 13:14, and Luke 21:20, record the abomination of 
desolation. Only Matthew states that the abomination of desolation is the one spoken 
about by the prophet Daniel, standing in the holy place. Luke is unique in mentioning 
that when Jerusalem was surrounded by armies, then the disciples would know the 
desolation has come near. Luke 21:21‒22 connects Jerusalem’s being surrounded with 
armies with a warning—during these days of vengeance, those inside the city were to 
flee from it and those in the fields should not enter them. Matthew and Mark do not 
mention the emergence of an army surrounding Jerusalem. Matthew and Mark state that 
during the abomination of desolation, followers of Jesus were to pray that the desolation 
would not occur in the winter (Matt 24:20 and Mark 13:18). However, only Matthew 
mentions that they should also pray that it would not happen on the Sabbath. Luke does 
not include the instructions to pray that the desolation would not come during these 
situations. Luke 21:23b‒24 is unique in predicting that Jerusalem would be trodden by 
Gentiles until the time of the Gentiles was fulfilled. Neither Mark nor Matthew records 
an attack by the Gentile people. Luke’s eschatological discourse emphasizes the 
destruction of Jerusalem more than Mark or Matthew.  
Matthew’s eschatological discourse places greater emphasis on the return of 
Jesus the Son of Man than do Mark or Luke. In 24:27, the author states that the 
imminent return of the Son of Man (h0 parousi/a tou~ ui9ou~ tou~ a0nqrw/pou) would be 
seen by all people. In 24:30, the author mentions the sign of the Son of Man (to/ 
shmei~on tou~ ui9ou~ a0nqrw/pou) in heaven, which will cause grief among the tribes of the 
earth when they see the return of the Son of Man on the clouds of heaven with power 
and great glory. In 24:44, the author issues a warning that Christ’s followers should be 
ready at any time because the Son of Man will come at an unexpected time. Mark’s 
eschatological discourse only mentions that the disciples “will see the Son of Man 
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coming on the clouds with great power” (13:26), which is similar to Matt 24:30. 
However, Mark does not include Matthew’s other Son of Man sayings. Luke follows 
Mark 13:26 closely, but, similar to Matthew, includes the Son of Man will come “on a 
cloud with power and great glory” (21:27). However, unlike Matthew, Mark and Luke 
do not include the sign of the Son of Man and the grieving associated with his coming 
(24:30). Luke records the material of Matt 24:44 at Luke 12:40.  However in Luke’s 
account, the context including this Son of Man saying focuses on Jesus’ teaching about 
abandoning temporal possessions and needs for the sake of waiting for the eternal 
reward (12:13‒40). Matthew’s eschatological discourse has less to do with temporal 
attachments and more on preparing for the Son of Man’s return. Matthew is more 
concerned with emphasizing the coming of the parousia in his discourse than Mark and 
Luke. 
Both Matthew 24:37‒39 and Luke 17:26‒27 compare the sinfulness and state of 
humanity at the time of Noah building the ark with what humans will be like prior to the 
return of the Son of Man. The emphasis on the condition of humanity at the time of 
Noah highlights the destruction of sinful humans who are not ready when the Son of 
Man comes. Matthew 24:37, 39 forms an inclusio around v. 38, strongly accentuating 
the state of human sinfulness when the Son of Man’s parousia occurs. Mark does not 
record the Noah narrative in his eschatological discourse.  Unlike Matthew, Luke does 
not place the Noah narrative within his eschatological discourse in ch. 21.  
Matthew 24:45‒51 and Luke 12:42‒46 record the parable of the wise and 
wicked servant. Only Matthew includes this parable in his eschatological discourse. 
This parable emphasizes the need to be ready when the Son of Man comes again by 
comparing a wicked, sinful servant with a faithful, prepared servant. Only Matthew 
mentions the punishment of cutting the wicked servant in two, assigning him with the 
hypocrites, and putting him where there will be weeping and gnashing of teeth. The 
context of Luke’s parable is related to abandoning temporal attachments and needs 
(Luke 12:13‒40) and less on preparing for the eschaton. Unlike Matt 24:51, in Luke’s 
account the wicked slave will be cut in pieces and put with the unbelievers (12:46), 
rather than placed with the hypocrites where there will be weeping and gnashing of 
teeth.        
 
 2.3.3. Exegesis 
The structure of Matthew 24 has been understood differently by scholars. The debate 
concerns how 24:1‒2 relates to the rest of the chapter. The following are the most 
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common positions: (1) Matthew 24 in its entirety is about the historical punishment and 
vindication in and through the destruction of Jerusalem and its temple.
294
 (2) France 
argues that the majority of Matt 24 relates to the destruction of Jerusalem and its temple 
(24:1‒35) and the rest of the chapter relates to the Son of Man’s parousia (24:36‒51).295 
(3) Matthew 24:1‒2 connects to 24:3‒51: the chapter relates to the destruction of 
Jerusalem (outlined in 24:1‒28 [29‒30]) and the Son of Man’s imminent parousia 
(24:29 [30‒31]‒51).296 (4) Meier argues that Matt 24 is a single prophecy with two 
fulfillments, referring simultaneously to both the destruction of Jerusalem and the future 
advent of the Son of Man (i.e., not separated by chronology).
297
 (5) All of Matt 24 is 
purely eschatological with no historical connection to the destruction of Jerusalem.
298
 
(6) Matthew 24:1‒2 relates to 23:37‒39 as part of the judgment on the religious leaders’ 
hypocrisy and martyrdom of prophets and scribes sent by God, namely, the destruction 
of Jerusalem and the temple in AD 70. After Jesus left the temple and moved with his 
disciples to the Mount of Olives, he began his eschatological discourse on the events 
preceding the end of the age and of Jesus the Son of Man’s parousia (24:3‒51).299 
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After Matthew’s account of Jesus’ triumphant entry into Jerusalem (21:1‒11), 
his conflict with the religious leaders continues to escalate with opposition to him and 
his ministry, and with his parables relating to the rejection of the religious leaders 
towards his teaching and mission (21:12‒22:45). In 23:1‒24:2, Jesus’ taught on the 
future judgment of the scribes and Pharisees due to their hypocritical actions, pride, 
impurity, and rejection of God sent prophets, wise people, and scribes (i.e., righteous 
ones [tw~n dikai/wn: 23:29, 35]). Due to the rejection of Jesus (and his messengers) by 
the religious leaders and residents of Jerusalem (23:37), judgment will fall on Jerusalem 
and the temple in AD 70 as a punishment for their continual opposition (23:37‒24:2). 
Jesus’ rejection of the religious’ leaders sinful actions is accentuated by the repetition of 
“woe to you” (ou0ai/ u9mi=n)300 at the beginning of each statement of condemnation (23:13, 
15, 16, 23, 25, 27, 29). The climax of the scribes and Pharisees’ sinfulness is described 
in 23:33‒37, when Jesus prophesied regarding their persecution and killing of God sent 
prophets, wise people, and scribes. The religious leaders’ future judgment will be both 
temporal and eternal—the destruction of Jerusalem and the temple in 23:37‒38, 24:1‒2 
(AD 70), and the judgment of hell (th~v kri/sewv th~v gee/nhv) in 23:33. Jesus’ 
climactic statement of judgment in 23:38‒24:2 is contrasted with the grace and mercy 
previously offered many times to the residents of Jerusalem and the religious leaders in 
23:37. Jesus claimed that it was his will (“I wanted”: h0qe/lhsa) to gather their children 
but they were not willing (h0qelh/sate).301 The residents of Jerusalem and the religious 
leaders rejected God’s will, and, therefore, will reap the consequences of their rejection 
of Jesus and their opposition to God sent messengers. As Jesus left the temple, he 
reminded his disciples that in the future Jerusalem and its temple would be destroyed 
(24:1‒2). 
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In 24:3, Jesus changed his location from the temple to sitting on the Mount of 
Olives. Mark’s account focuses on Jesus and the disciples sitting opposite the temple 
(13:3), and throughout Luke’s eschatological discourse, Jesus emphasizes Jerusalem’s 
destruction to his disciples (21:5, 20, 24). In 24:3‒51, Matthew does not mention the 
temple again, separating this temporal judgment from his eschatological discourse. In 
addition, Matthew highlights important eschatological cues that strongly emphasize his 
interest in the eschaton. For example, in 24:3, his disciples inquired about the sign of 
Jesus’ parousia and the end of the age (ti/ shmei=ov th~v parousi/av kai/ suntelei/av 
tou= ai/w~nov). Also, when the disciples asked about the timing of “these things” 
(tau=ta), the author used “and” (kai/) to connect their inquiry with Jesus’ parousia at the 
end of the age. In 24:36‒44, Jesus responded to the timing of “these things” as it relates 
to the parousia when he said that only the Father knows when the parousia will take 
place. One of the most prominent ways Jesus focused on the eschaton was through his 
emphasis on the Son of Man’s parousia in his eschatological discourse (24:3, 27, 29‒31, 
36‒39, 42, 44). Matthew mentions the Son of Man’s parousia six times (24:27, 30 [2 
times], 37, 38, 44) in his eschatological discourse, while Mark mentions it only one time 
(13:26) and Luke only two times (21:27, 36).
302
 Therefore, it is unlikely that Jesus was 
speaking about the destruction of Jerusalem and the temple in any part of 24:3‒51. 
Scholars who argue for a historical interpretation in any part of 24:3‒51 do not take into 
account Matthew’s strong eschatological cues in the discourse and the absence of any 
discussion of the destruction of Jerusalem in this context. However, it is likely that 
24:1‒2 relates to the destruction of Jerusalem and its temple in AD 70, since it is part of 
the judgment on the residents of Jerusalem and especially the religious leaders whom 
Jesus condemned throughout ch. 23. In my estimation, it is probable that 24:1‒2 
connects to the preceding context of ch. 23, and that 24:3 begins a new discussion on 
the Son of Man’s parousia that extends from 24:4‒25:46.  
Jesus began answering the disciples’ question in 24:3 by discussing the 
eschatological events which will occur before the Son of Man’s parousia in 24:4‒28. In 
24:4‒6, 11, 24‒26, Jesus warned the disciples about the emergence of false christs and 
false prophets who will try to deceive people, even followers of Jesus (the chosen ones: 
tou/v ek0lektou/v; 24:22, 24, 31). In 7:15‒20, Jesus previously warned the disciples 
about false prophets who might appear as genuine prophets but are actually like 
ravenous wolves who produce bad fruit (i.e., deeds). Jesus also warned his disciples of 
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17:20‒37 is not part of Luke’s eschatological discourse recorded in 21:5‒36.  
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wolves who would persecute them (10:16‒23). Therefore, false prophets and 
persecutors would oppose Jesus’ mission and that of his disciples. This warning of false 
prophets is connected to those Jesus was referring to in 7:22. These individuals claim 
Jesus as Lord, state that they prophesy in Jesus’ name, and do mighty works of healing 
and casting out demons. However, Jesus proclaimed that he never knew them and calls 
them people working lawlessness (oi9 e0rgazo/menoi th/n a0nomi/an). In 23:27‒28, Jesus 
spoke the same kind of rebuke to the scribes and Pharisees, individuals who might look 
clean on the outside but are unclean on the inside: filled with lawlessness, hypocrisy, 
and characterized by impurity. Like the false prophets and persecutors, the scribes and 
Pharisees are representative of those who opposed Jesus and his disciples and, 
consequently, refused to accept the will of the Father in the heavens.  
In 24:7‒8, Jesus mentioned the rise of wars between nations and kingdoms, and 
the frequency of famine and earthquakes. The emphasis on persecution, and death of 
Jesus’ followers in 24:9‒14 is reminiscent of Jesus’ missionary instructions in 10:16‒23 
and also 11:12. In Matthew, the hatred, persecution and death of Jesus’ followers is 
directly related to their loyal relationship to Jesus and his mission; they are those who 
do the will of the Father in the heavens (5:11; 10:17‒18, 22a; 24:9; also 7:21 and 
12:50). Another important characteristic of the events preceding the Son of Man’s 
parousia is the increase of lawlessness (to/ plhqunqh~nai th/n a0nomi/an), which will 
result in many living with a lack of love (24:12).
303
 Lawlessness is characteristic of the 
false prophets, scribes, and Pharisees, who were hypocrites and represented those who 
opposed Jesus and the disciples’ mission and, consequently, the will of the Father in the 
heavens (7:23; 23:28). In 13:41, the Son of Man will judge and punish those who are 
practicing lawlessness and all offensive things (ska/ndala)304 by throwing them in a 
furnace of fire where there will be weeping and gnashing of teeth. In contrast to such 
hatred, persecution, lawlessness, and death, Jesus’ promised future salvation as the 
vindication and reward for those disciples who endure to the end (10:22; 24:13). 
Endurance is related to the disciples’ loyalty to Jesus and their obedience to the mission 
Jesus called his disciples to follow (10:1‒40). The disciples were called to announce the 
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 In Matthew, love is directed toward loving God with one’s whole being and loving one’s 
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 In Matthew, skandalo/n refers to sinful actions/deeds that are opposed to God’s will or to 
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good news of the kingdom particularly in the cities of Israel until after Jesus the Son of 
Man’s resurrection (10:23). Future disciples will announce the good news throughout 
the entire world as a testimony to all nations until the Son of Man’s parousia (24:14; 
28:18‒20). In Matthew, fulfilling God’s will requires faithful proclamation of the good 
news by all his followers—John the Baptist (3:1‒2), Jesus (4:17; 9:35), Jesus’ present 
disciples (9:36‒10:40), and Jesus’ future disciples (24:14). Such faithful proclamation 
will usher in the Son of Man’s parousia.305 In 24:4‒14, Jesus provided hope for future 
disciples who will go through perilous times characterized by false christs, false 
prophets, sinful living, and much persecution.
306
 When the Son of Man comes, he will 
be the mediator of vindication and reward for his future disciples because they fulfilled 
God’s will. He will grant them eternal life for their enduring loyalty to Jesus and their 
commitment to announce the good news throughout the world. 
In 24:15‒31 Jesus spoke to his disciples about the events that will immediately 
precede the Son of Man’s parousia, and what will happen when he comes on the clouds 
of heaven. The revelation of the abomination of desolation (to/ bde/lugma th~v 
e0rhmw/sewv)—the thing spoken through Daniel the prophet, which stood in the holy 
place (24:15), will immediately precede the Son of Man’s parousia. Scholars have 
debated the following views on what the abomination of desolation refers to: (1) the 
Roman army (or generally, the Gentiles) destroying Jerusalem in AD 70 (as stated in 
Luke 21);
307
 (2) both the Roman armies and Antiochus Epiphanes in 167 BC, and as a 
shadow of the final opposition to Jerusalem and the church manifested by the antichrist 
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(cf. 2 Thess 2:6‒7);308 (3) only to the Roman armies and Antiochus Epiphanes in 167 
BC;
309
 (4) Caligula’s attempted profanation of the temple in AD 39‒40;310 (5) the statue 
of Titus erected on the side of the desolated temple;
311
 (6) the statues erected by Pilate 
(the image of the emperor) and Hadrian (the statue of Capitoline Jupiter);
312
 (7) the 
desecrating atrocities of the Zealots during the seize of Jerusalem in AD 67‒68;313 (8) 
the abomination of Israel due to their sinful rejection of God, resulting in the desolation 
of Jerusalem and the temple by Roman armies in AD 70;
314
 (9) only to the final 
opposition to Jerusalem and the church manifested by the antichrist (cf. 2 Thess 2:6‒
7);
315
 and (10) the future desecration of the antichrist (cf. 2 Thess 2:4, 6‒7), viewed 
through the various historical desolations of Jerusalem and the temple as a sequence of 
anticipatory fulfillments that lead up to the ultimate eschatological desolation of the 
antichrist.
316
  
Matthew 24:4‒51 does not support any of the historical interpretations scholars 
have argued in regards to 24:15. Luke 21:20‒24 does appear to align with a historical 
reading and possibly Mark 13:1‒4 supports some historical emphasis, but 24:3‒51 is 
strongly eschatological and is not congruent with a historical reading. Turner’s view 
might be plausible, since he argues that 24:15 relates to a future antichrist that will rise 
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immediately prior to the Son of Man’s parousia. Osborne and Meier argue that both the 
abomination by Antiochus Epiphanes in 167 BC and the future rise of the antichrist is in 
view. In conjunction with the emphasis on prophecy by Daniel, it appears this view 
might have some credibility.
 317
 However, it is more plausible that Matthew was 
referring to Dan 12:11, since there are direct parallels between Dan 12:1‒13 and Matt 
24:15‒41: (1) the description of judgment between the faithful (elect ones) and evil 
ones due to their deeds (Dan 12:2‒3, 9‒10; Matt 24:31, 38‒51); (2) the mention of evil 
increasing and running back and forth during the latter days (Dan 12:4; Matt 24:12, 17‒
18); (3) the implication of persecution and the mystery regarding the time of the end of 
the age (Dan 12:5‒9; Matt 24:9‒10, 21, 32‒36, 42‒44); and (4) the emphasis on reward 
for those who endure and persevere to the end (Dan 12:12‒13; Matt 24:13, 22, 31, 42‒
44, 46‒47). Daniel 12 is an eschatological prophecy of the end time that fits much better 
with the events preceding the Son of Man’s parousia in Matt 24:4‒51. Matthew 24, 2 
Thess 2:1‒17 (especially 2:1‒6), and Dan 12 emphasize the importance of faithful 
endurance until the end, the judgment on evil and especially the antichrist, and the 
vindication for those who faithfully follow Jesus. Matthew 24:5, 11, 23‒26 and 2 Thess 
2:3, 9‒10 both emphasize a warning regarding false messengers prior to the end. In 
addition, Matt 24:11 and 2 Thess 2:3, 7‒8 both highlight the increase of lawlessness 
(th/n a0nomia/n) and, in 2 Thess 2:3‒4, “the man of lawlessness” (o9 a1nqrwpov th~v 
a0nomi/av) who exemplifies the epitome of lawlessness by desecrating the holy place 
when he sits in the temple declaring himself to be God (see Matt 24:15). Therefore, 
Matt 24:15 is best understood as an eschatological event in which an antichrist figure 
rises up and commits the epitome of lawlessness by standing in the holy place and 
desecrating it thus causing an abomination of desolation. The Son of Man is the 
mediator of God the Father’s promised vindication and reward for his future disciples 
who endure during persecution and the rise of lawlessness by remaining faithful to him. 
After the antichrist desolates the holy place, Jesus predicted continued persecution 
(qli=yiv mega/lh; 24:21) of those faithful to him and continued deception among false 
prophets who claim Jesus has already returned (24:16‒26). Jesus warned that during 
these perilous times, future disciples should not return to temporary attachments 
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(24:17‒19), avoid temporary pleasures (24:37‒44), and focus on being ready when the 
Son of Man returns (cf. 6:19‒21, 24, 33; 19:16‒30). 
 Matthew 24:20 mentions the inability to flee on the Sabbath, which has been 
understood differently by Matthean scholars. Three main positions have been argued: 
(1) on the Sabbath gates will be shut and provisions unattainable;
318
 (2) flight on the 
Sabbath will antagonize Jewish opponents and make Palestinian Christians immediately 
visible;
 319
 and (3) some members of Matthew’s community still observed the Sabbath 
320
; and given Sabbath-related travel restrictions, they would have been hesitant and 
unprepared for a flight on the Sabbath.
321
 In Matthew, the law has a prominent place 
and is viewed by Jesus positively (cf. 5:18‒20; 23:3). Therefore, it is most probable that 
members in Matthew’s community still observed the Sabbath in obedience to the law. 
To flee on the Sabbath might have caused a moral problem for some members, causing 
them to believe they were disobeying God’s will. Only in 12:1‒14 and 24:20 is the 
Sabbath mentioned. In 12:1‒14, Jesus superseded the Sabbath law through his radical 
statement: “the Son of Man is Lord of the Sabbath” (12:8), emphasizing that acts of 
mercy and compassion towards others are more important that following the Sabbath 
law’s moral requirements (12:6‒7, 9‒13; also 9:9‒13). Jesus came not to abolish the 
law but to fulfill it (5:18). Therefore, by placing acts of mercy and compassion over the 
Sabbath’s legal restrictions, Jesus was fulfilling God’s will by redefining what was 
permissible on the Sabbath. Similarly, future disciples were to disregard the Sabbath’s 
legal restrictions of not traveling (24:20) in obedience to Jesus’ command to leave all 
behind and focus on preparing for the Son of Man’s parousia (24:16‒18). Since Jesus is  
“Lord of the Sabbath” (12:8), future disciples were to obey Jesus the Son of Man’s call 
to prepare for the eschaton—a call that superseded the legal restrictions concerning the 
Sabbath. As future disciples focus on preparing themselves (imperative: keep awake! 
[grhgorei=te], 24:42) prior to the Son of Man’s return, there will be the threat of great 
persecution (cf. 24:9‒11) and deception by false prophets during those days which will 
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be shortened for the sake of the chosen ones (tou/v e0klektou/v) (24:21‒26). 322 Future 
disciples who choose to obey God’s will during difficult times of persecution and loss 
will be vindicated and rewarded by the Son of Man at his parousia. Jesus the Son of 
Man is the mediator of vindication and reward for faithful, enduring disciples. 
In 24:27‒35, Jesus spoke to his disciples about the imminent signs and event of 
his parousia as the Son of Man. In contrast to the false prophetic claims of the Son of 
Man’s return, Jesus stated that no one will be able to deny the imminent eschatological 
signs that will precede the Son of Man’s arrival on the clouds of heaven. The skies will 
display the Son of Man’s imminent parousia: the sun will be darkened, the moon will 
not have light, the stars will fall from heaven, and the powers of the heavens will be 
shaken. These celestial changes in the skies will be as apparent as lightning that shines 
from the east as far as the west (24:27). While all humanity are watching the skies, 
Jesus stated, the sign (to/ shmei=on) of the Son of Man will appear in heaven (24:30). 
Matthean scholars have debated endlessly over the nature of the sign of the Son of Man. 
The following positions have been argued:
323
 (1) the sign could be a great light (cf. Isa 
60:1‒5; Matt 24:27; Rev 21:23‒25)324; ( 2) the sign is cosmic signs in heaven, an echo 
of 24:27, 29;
325
 (3) the sign refers to the glorious clouds that come with the Son of 
Man;
326
 (4) the sign will be the destruction of Jerusalem, evidence that God has 
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vindicated Jesus; it will show Jesus is exalted on high (cf. Matt 26:64);
327
 (5) the sign 
(Heb. sn—“ensign”/banner) for the eschatological battle between good and evil,328 or 
for the standard that will come with the Roman armies for battle against Israel;
329
 (6) 
the sign is the vindication of the Son of Man: he is in heaven sitting at the right hand of 
power (Matt 26:64);
330
 (7) the sign is the Son of Man’s majesty, glory, and kingly 
presence, which distinguishes him from the false christs/prophets (Matt 24:3, 24 [cf. 
16:27; 25:31]);
331
 (8) the sign is the Son of Man’s parousia: it announces the end and 
ushers in the judgment;
332
 (9) the sign is the Son of Man himself (i.e., the genitive tou= 
u9iou= tou= a0nqrw/pou may be an appositive epexegetical genitive: the sign which is the 
Son of Man, or, more precisely, the Son of Man’s coming);333 (10) the meaning of the 
sign is not easily understood.
334
     
In the Matthean passages that speak of the Son of Man’s exaltation and parousia 
with his angels with power and great glory (16:27; 19:28; 24:30; and 25:31), the 
emphasis is only on the appearance of the Son of Man himself and his role in rewarding 
the faithful by sending out his angels to gather them into his kingdom. The mention of a 
sign apart from the Son of Man himself is nowhere found in these Matthean contexts or 
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anywhere else in Matthew’s Gospel. Therefore, the sign of the Son of Man (to/ shmei=ov 
tou= u9iou= tou= a0nqrw/tou) should be taken as an appositive epexegetical genitive 
construction, explaining what the sign is: “The sign that is the Son of Man will appear 
in heaven ….” In light of Jesus’ mention of the emergence of false prophets and false 
christs, all the tribes of the earth who followed these deceptive leaders would mourn 
when they realize that Jesus had not already returned but is now visible, coming on the 
clouds of heaven with power and great glory. Also, the tribes of the earth will mourn 
when they see the Son of Man’s angels gathering together the chosen ones for their 
reward due to their faithful allegiance to Jesus the Son of Man (24:31). In 24:4‒51 and 
the Gospel as a whole, there is no mention of an eschatological battle with an 
“ensign”/banner going before the Son of Man, nor is there any mention of the Son of 
Man’s vindication manifested through the destruction of Jerusalem. The options of a 
“great light,” celestial signs in the heavens, or the glorious clouds, as the sign of the Son 
of Man, are plausible but do not fit the context of other passages in the Gospel, which 
point to the Son of Man himself coming with his angels to vindicate and reward the 
faithful who endure to the end (10:22; 24:13). France’s view that the sign refers to the 
vindication of the Son of Man manifested in the glorious splendor of his return (26:64) 
is attractive and more plausible than the other options mentioned. However in Matthew, 
the Son of Man’s vindication is more prominent in his resurrection from the dead (cf. 
16:21; 17:23; 20:19; 27:62‒64; 28:1‒20). Vadakumpadan’s view that the sign is the Son 
of Man’s glory, majesty, and kingly presence in contrast to the false prophets in 24:3‒5 
is possible and is close to France’s argument. However, the suggestion that the sign 
relates to the contrast with the false prophets is too restrictive, and does not take into 
account the eschatological discourse as a whole. The focus of 24:3‒51 is on the Son of 
Man himself as mediator of vindication and reward for his future, faithful disciples, not 
as a contrast with those who oppose him. The Son of Man’s parousia does emphasize 
his glory, majesty, and kingly presence, but as an expression of his victory over the 
period of the antichrist and the antichrist himself. Such a victory brings to fulfillment 
the vindication and reward for genuine disciples (24:13, 22, 31, 42‒44, 46‒47). 
Burnett’s notion that the sign is the parousia itself is unquestionable, but the focus is on 
the Son of Man himself; his glory, majesty, and presence, and his vindication and 
reward for his faithful followers. In 24:30‒31, the emphasis is on the Son of Man’s 
gathering of those faithful disciples for their vindication and reward. Unlike 10:16‒23 
and 24:9‒13, where faithful disciples were warned of future persecution, in 24:30‒31, 
they are vindicated after their suffering and death through the Son of Man’s parousia. 
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Similarly, Jesus the Son of Man was vindicated after his suffering and death through his 
resurrection. As all humanity witness the Son of Man’s glorious parousia, they will 
recognize that only faithful disciples of Jesus will be gathered together for future 
reward. Therefore, the emphasis of 24:30‒31 is on the Son of Man as mediator of the 
promised reward to those genuine disciples who have lived fulfilling God’s will through 
their enduring faith and obedience.     
In contrast to false prophets and false christs who try to deceive, Jesus’ words 
will not pass away; they will prove truthful when the Son of Man returns with power 
and great glory (24:30‒33).  
False prophets (24:11, 24) false christs (24:5, 24), false disciples (24:48‒51), the 
tribes of the earth (24:30), and many others (24:37‒41) will not be prepared when the 
Son of Man comes. Jesus warned his future disciples to be ready since no one knows 
the day or the hour of the Son of Man’s return, except the Father alone (24:36‒44). 
Jesus spoke of the days of Noah before the flood as an illustration of unpreparedness. In 
Gen 6:1‒13; 7:17‒24, God’s judgment was universal, humanity was characterized with 
great wickedness, as every inclination of the thoughts of their hearts was continually 
evil. Therefore, God decided to destroy all humanity except Noah and his family, only 
Noah found favor in God’s sight. Noah and his family were prepared for the great flood, 
the rest of humanity perished in the flood. Jesus was teaching his disciples that, 
similarly, the Son of Man will come to judge all humanity: genuine disciples will be 
saved because they obeyed God’s will (24:13), but the wicked will perish because they 
neglected to obey God’s will (24:48‒51).335 The Son of Man will send his angels to 
gather the chosen ones who are ready and the others will be left for judgment (24:31, 
36‒51).336 This part of Jesus’ eschatological discourse is reminiscent of 13:40‒43, 47‒
50, where the Son of Man will gather together both the faithful disciples and sinners and 
will judge them accordingly. In 24:42‒44, Jesus strongly commanded his faithful 
disciples to “stay awake!” (grhgorei=te) and “be ready!” (gi/nesqe e3toimoi) since they 
do not know when the Son of Man will return. In 24:42, Jesus the Son of Man is 
identified as the disciples’ “Lord” (o9 ku/riov u9mw~n)—the one who is coming on an 
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unknown day. The verb e1rxomai in this verse is connected with the Son of Man’s 
coming in 24:30, 44. Therefore, as Lord, the Son of Man has authority over his 
disciples; he is the one they are to obey. Through their obedience, the disciples 
demonstrate that the Son of Man is their Lord—they have kept guard, stayed awake, 
and were ready for the Son of Man’s parousia. Jesus further defined what he meant by 
staying awake and being ready through his analogy between a wise and faithful slave 
and a wicked slave (24:45‒51). The wise slave is blessed because when the master 
returns he finds him “continually doing” (poiou=nta) his job of managing his household 
(24:46). The use of the verb “I am doing” (poie/w) in 24:46 is reminiscent of the reward 
of eternal life given to genuine disciples who are doing the will of the Father in the 
heavens (7:21; 12:50). At judgment, what will matter is the genuine disciples’ 
commitment to doing (obeying) the Father’s will. Therefore, to stay awake and be ready 
is synonymous to a continuous practice of obeying God’s will as revealed through 
Jesus. Faithful disciples who endure in their faithful allegiance to God and his will to 
the end (10:22; 24:13) will receive their future reward of inheriting a hundredfold and 
eternal salvation (24:47; 16:27; 19:29). Evald Lövestam concurs with this 
understanding: “the wakefulness and the preparedness, which are exhorted in Matt 
24:42‒44, accord with the faithful servant’s mode of life, he who lets himself be 
determined by his lord’s will and is directed on and prepared for his return.”337 The 
wicked slave’s heart is contrasted with the faithful slave. He is characterized as a person 
who refuses to endure to the end, acts sinfully towards and with others, and is not 
prepared when the master returns at an unexpected hour. The wicked slave is 
representative of those who live by their own will and disobey their master’s will. 
Instead of blessing, the wicked slave receives judgment: he will be cut into two and 
placed with the hypocrites, where there will be weeping and gnashing of teeth (24:48‒
51; 13:41‒42; 25:30). The term “hypocrite” is assigned to the religious leaders (scribes 
and Pharisees) in Matt 23, and the place of weeping and gnashing of teeth is reserved 
for all offensive things and the ones who are practicing lawlessness (i.e., not loving 
others) (cf. 13:41; 24:10‒12 [cf. the Pharisees, 23:28]). Jesus compared the wicked 
slave with the scribes and Pharisees and those who live lawless lives, lead others into 
sin, and do not love others. Such behavior is incongruent with genuine disciples who are 
called to obey God’s will by loving God entirely and loving others, even one’s enemies 
(22:37‒40; 5:43‒48). Lövestam concurs: “The unfaithful servant, on the other hand, 
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persuades himself that his lord is a long time coming, and neglects his orders and lives 
according to his own wishes. Characteristic of his situation is thus that he in his life and 
actions does not allow himself to be governed by his lord’s will and is not prepared for 
his lord’s return.”338 The Son of Man is the Lord (o9 ku/riov) who has authority over the 
fates of the faithful and unfaithful at his coming. He will judge them based on their 
behavior—whether they have lived a life of obedience or disobedience to his command 
to be on guard, ready, and watchful (see also 25:19‒30). Throughout the eschatological 
discourse, Jesus emphasized that at the Son of Man’s parousia he will be the mediator 
of vindication and promised reward only for those faithful disciples who obediently 
follow his Father’s will.     
The structure of Matthew’s eschatological discourse determines how to interpret 
24:3‒51. In 23:37‒24:2, the emphasis is on Jesus’ judgment on the religious leaders due 
to their persecution and murder of God’s faithful servants. Even though Jesus wanted 
their allegiance, the religious leaders and residents of Jerusalem rejected him and, 
consequently, God’s will for their lives. The punishment for their rejection was the 
destruction of Jerusalem at its temple in AD 70. Jesus no longer spoke of the temple 
once on the Mount of Olives with his disciples. The rest of 24:3‒51 is focused on events 
surrounding the end of the age and the Son of Man’s parousia. In 24:4‒14 (vv. 24‒25), 
false christs and false prophets will attempt to deceive people by leading them into sin. 
Faithful disciples will experience persecution (cf. ch. 10) for remaining loyal to Jesus 
and obeying his will. As in 7:21‒23, false prophets might claim to follow Jesus, but due 
to their lawless actions (i.e., lack of love for others) they prove their unconcern for 
obeying God’s will. Even in times of persecution, faithful disciples will endure to the 
end and receive salvation as their future vindication and reward for obeying God’s will. 
They will also be committed to preaching the good news after Jesus’ resurrection 
(10:23), until the Son of Man’s parousia (24:14). In 24:15‒26, the antichrist will emerge 
and become the abomination of desolation as prophesied by Daniel. He will be opposed 
to Jesus and will persecute those who follow him. At that time, many people will 
choose temporal attachments over striving to endure to the end. Jesus warned his 
disciples that they should put his will first by abandoning temporal attachments, even if 
it means needing to flee on the Sabbath. As the Lord of the Sabbath (12:1‒14), the Son 
of Man’s will must come before legal requirements. As part of his promised future 
vindication and reward, Jesus promised his genuine disciples what the days before his 
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(the Son of Man’s) parousia would be cut short. In 24:27‒35, Jesus promised celestial 
changes in the skies which will usher in his parousia. The sign of the Son of Man’s 
parousia will be the Son of Man himself. He will come in the clouds with great power 
and glory with his angels and will have them gather his faithful ones (cf. 13:36‒43). In 
contrast to the false prophets, Jesus’ words will not pass away (24:35). In 24:36‒44, 
Jesus taught his disciples that no one knows when the Son of Man’s parousia will occur, 
so they must focus on being ready (and alert) when he returns. Faithful disciples prove 
their readiness by living in obedience to God’s will. Like Noah before them, such 
readiness is demonstrated in being faithful and obedient to God’s will, even when the 
rest of humanity are disobeying his will through their sinful lifestyle. In the parable of 
the slaves (24:45‒51), the faithful slave demonstrated God’s will by continually loving 
others, while the wicked slave was unprepared for his master’s return by persecuting 
others and engaging in a sinful lifestyle. At his parousia, the Son of Man will mediate 
vindication and reward faithful disciples who are prepared for his return; however, the 
wicked who are unprepared will be assigned with the hypocrites (e.g., Pharisees and 
other religious leaders), where they will experience eternal torment and separation from 
God. 
 
2.4. The Parousia: The Division of the Sheep and the Goats Based on their Love for 
God and Neighbor (Matthew 25:31‒46) 
 2.4.1. Textual Orientation 
After Matthew’s eschatological discourse in 24:3‒51, the author illustrates the 
importance of preparing for and focusing on God’s will until the Son of Man’s return 
with the parables of the ten virgins (25:1‒13) and of the talents (25:14‒30). Then he 
describes the judgment scene at the Son of Man’s parousia through a contrast between 
the sheep and the goats.
 339
 In this illustration, Jesus discussed the universal judgment 
when every person will be judged based on how they loved him (and his Father) and 
human beings who were needy. Jesus’ faithful disciples followed the Father’s will by 
producing deeds which demonstrated a deep love for others. The Son of Man will 
reward those faithful disciples who have loved him through their compassionate and 
merciful concern for others. 
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 2.4.2. Synoptic Comparison 
The judgment scene illustrating the sheep and goats has no parallels in Mark or Luke. 
 
 2.4.3. Exegesis 
The judgment scene begins with the Son of Man’s parousia. As in 16:27, 19:28, and 
24:30, 25:31 emphasizes the eschatological return of the Son of Man, specifically as it 
relates to reward (13:43; 16:27; 19:28; 24:31) and judgment (13:40‒42; 24:30). The 
events preceding the Son of Man’s parousia are over (24:4‒29), and his promise of the 
imminent return has now occurred. The Son of Man returns as mediator of promised 
reward to those faithful disciples who have obeyed God’s will, and of judgment to those 
who have rejected him and disobeyed God’s will. Matthew 25:31‒46 is the climax of 
Matthew’s eschatological discourse (24:4‒25:46).  
Jesus began by stating that all the nations (pa/nta ta/ e1qnh) will be gathered 
before the Son of Man for final judgment. The identity of the nations (ta/ e1qnh) has 
been debated among scholars. The positions argued are: (1) they are all non-Jews;
340
 (2) 
they are all non-Christians;
341
 (3) they are all non-Jews who are non-Christians;
342
 (4) 
they are all Christians
343
; (5) they are all humanity.
344
 In Matthew’s eschatological 
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discourse (24:3‒25:46), the phrase “all the nations” appears in 24:9 (pa/ntwn tw~n 
e0qnw~n), 24:14 (pa~sin toi=v e1qnesin), and 25:32 (pa/nta ta/ e1qnh). In each case the 
emphasis is on a non-descript universal group of people. In 24:9, all nations will hate 
genuine, faithful disciples because of their loyalty to Jesus. In 24:14, genuine, faithful 
disciples will announce the good news in the whole world as a testimony to all the 
nations and then the end will come. In 24:3‒51, Jesus discussed with his disciples what 
would happen prior to the Son of Man’s parousia. Then, as a climax to Jesus’ 
eschatological discourse, Jesus taught his disciples on what grounds all nations will be 
judged (25:32). Matthew is connecting 24:14 and 25:32 with the Great Commission in 
28:19. In 28:19, Jesus charged his disciples to make disciples of “all nations” (pa/nta 
ta/ e1qnh). Just prior to 28:19, Jesus told his disciples that he has been given all authority 
in heaven and on earth (e0pi/ [th~v] gh~v; 28:18), emphasizing a universal commission. 
The same construction for all the nations (pa/nta ta/ e1qnh) is used in both 25:32 and 
29:18, highlighting a non-descript universal group of people. Finally, when the Son of 
Man returns, all of the tribes of the earth (pa~sai ai0 fulai/ th~v gh~v) will mourn when 
they see “the Son of Man coming on the clouds of heaven with power and great glory” 
(24:30). Note the emphasis on the universal judgment of the world in the days of Noah 
as an example of what the Son of Man’s parousia will entail (24:37‒39). The Matthean 
parousia scene highlights a universal picture of judgment, not one of a specific group of 
people. In light of this evidence, it is unlikely that Jesus was referring to a specific 
group of people (e.g., only Gentiles, only Christians, or generally non-Christians) in the 
judgment scene when he spoke of pa/nta ta/ e1qnh in 25:32. The Son of Man (i.e., Son 
of Humanity) comes back to judge all humanity based on their merciful works towards 
others. 
The Son of Man will gather together and then separate the nations—as a 
shepherd separates the sheep from the goats—placing the sheep on his right and the 
goats on his left (25:32‒33). Jesus called himself “the king” (o9 basileu/v) in 25:34, 
identifying the Son of Man as the king in 25:31 and the positions of right (deciw~n) and 
left (eu0wnu/mwn) in 25:33. The title of king implies that the Son of Man has absolute 
authority over his subjects in terms of their eschatological fates. In v. 40, the Son of 
Man is also referred to as king. Though not specified, the Son of Man as king is implied 
in vv. 41, 45 as well. Therefore, the faithful are those who obey their king’s mandate to 
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love others through deeds of mercy. The unfaithful disregarded the king’s command 
and treated others poorly. Both groups called Jesus the Son of Man “Lord” (vv. 37, 44), 
which may imply they recognized him as the king at his parousia. This reference to the 
positions of right and left is reminiscent of the request of the mother of the sons of 
Zebedee who wanted her sons to sit on Jesus’ right and left in his kingdom. Jesus made 
it clear then that these positions were reserved by his Father (20:20‒24). Then Jesus 
connected the mother’s request with what really matters in his kingdom, namely, to be a 
servant (dia/konov) and a slave (dou~lov) to others.345 Becoming great and first in Jesus’ 
kingdom depends on being humble servants and slaves to others (23:11‒12). Jesus also 
compared his emphasis on servanthood with God’s will for his life; to give his life as a 
ransom for the many (20:28; cf. 1:21; 26:26‒28). Also, in the crucifixion scene, two 
thieves are placed at Jesus’ right and left, emphasizing Jesus’ identification as a lowly 
criminal before others, yet in reality, sacrificing his life as a servant according to God’s 
will (27:38). Therefore, exalted positions at the parousia will be given to those who 
have fulfilled God’s will by being a servant and slave toward others, emulating the 
sacrificial servanthood of Jesus. In 22:44, Jesus is the Lord who will place his faithful 
followers at his right hand until all their enemies are under their feet. Also, in 26:64, 
Jesus stated before Caiaphas that he will sit at the right hand of the power when he 
comes on the clouds of heaven for judgment. As Son of Man, Jesus’ parousia will be 
characterized by the power to judge the faithful, setting them on his right, and placing 
his enemies, namely, those on the left, under his (and his faithful followers) feet. Jesus 
is identified as the king (o9 basileu/v) five other times in Matthew: first by the magi 
when they arrived in Jerusalem, inquiring the location of the king of the Jews (2:1‒2); 
second at the triumphal entry, when it is prophesied that he is a humble king riding into 
Jerusalem on a donkey (21:5); third in the parable of the wedding banquet, when 
discovering a man without wedding garments, he, as king, judged him by sending him 
into the outer darkness where there is weeping and gnashing of teeth (22:11‒13); fourth 
during Jesus’ trial, when his enemies called him “king of the Jews” (27:11, 29, 37); and 
fifth at Jesus’ crucifixion, the religious leaders mocked him as the king of Israel (27:41‒
42). In light of 25:34, 21:5, and 22:11‒13, these texts are helpful in our understanding 
of the Son of Man’s identification as king. Jesus’ life exemplified that of a servant 
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(20:28) and therefore, he will judge others based on their being a servant to others. As 
king at his parousia, Jesus will judge those unfaithful to God’s will by separating them 
from the faithful, and placing them into the outer darkness where there is weeping and 
gnashing of teeth (25:46a).  
In light of the material in 25:33‒34, it is not surprising that the Son of Man will 
judge people based on whether they have been a servant to others. As seen from 20:26‒
28, Jesus mediated God’s will to his disciples by teaching them the importance of 
servanthood as a summary of the ethics of God’s kingdom, and by demonstrating its 
importance through his own sacrificial death (the culmination of God’s will for his life). 
Therefore, faithful disciples will have been blessed (eu0loghme/noi)346 by the Father347 
because of their selfless servanthood toward others; they will be rewarded by the Son of 
Man through inheriting the kingdom (25:34). The six deeds of servanthood: providing 
food and drink, being a friend to strangers, providing clothing, and visiting the sick and 
prisoners, all exemplify acts of selfless, humble, servanthood. In his life and ministry, 
Jesus taught and demonstrated both to his disciples and the religious leaders that acts of 
mercy to others were mandatory for those who practice God’s will (cf. 5:7; 9:9‒13 [also  
11:19]; 12:1‒13; 20:26‒34; 23:23). Jesus quoted Hos 6:6 in 9:13 and 12:7: “I desire 
(will; qe/lw) mercy and not sacrifice,” to ensure that both his disciples and the Pharisees 
understood that God’s will is grounded in having an attitude of mercy towards others. 
One specific way the Son of Man demonstrated an attitude of mercy was in his 
willingness to befriend tax collectors and sinners (9:11‒13; 11:19). Therefore, it is not 
surprising that Jesus identified himself with the lives of needy human beings; to be 
merciful to the needy, is to be merciful to him. Jesus characterized the sheep as the 
righteous ones (oi9 di/kaioi) who call their master “Lord” (ku/riov), because they do 
God’s will through their merciful attitudes and actions (25:37). In Matthew, the 
righteous ones (oi9 di/kaioi) are those who receive eternal life because of their 
faithfulness to Jesus (cf. 13:43, 49; 23:29, 35 [implied in 5:10, 20; 6:33; 21:32]), and 
those who call Jesus “Lord” (ku/riov) are in most cases either one of his disciples or are 
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those committed to doing God’s will (cf. 8:2‒8, 25; 9:28; 14:28‒30; 15:21‒28; 17:4; 
18:21; 20:29‒34; 25:20‒23; 26:22). Meier concurs: “The ‘righteous’ or ‘just;’ i.e., those 
who do God’s will.”348 In Matthew, the way people prove their love for God is through 
loving others (22:37‒40). Love includes one’s neighbors and enemies, imitating the 
perfect love of the Father (5:43‒48).   
The identity of the recipients of such loving, merciful actions has been endlessly 
debated among Matthean scholars. The problem concerns who Jesus’ brothers (tw~n 
a0delfw~v) and the least (tw~n e0laxi/stwn) are in 25:40, 45. The following positions 
have been argued: (1) they are all Christians/disciples;
349
 (2) they are Jewish 
Christians;
350
 (3) they are Christian missionaries/leaders;
351
 (4) they are Christians who 
are not missionaries/leaders;
352
 and (5) they are everyone in need, whether Christian or 
not (a universalistic understanding).
353
 In Matthew, the term brother (a0delfo/v) does 
not always designate a disciple of Jesus.
354
 In 5:21‒26, Jesus extended his judgment 
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concerning disobeying the commandment against murder with the internal disposition 
of anger. The brother (a0delfo/v) is not specifically spoken of as a disciple or a 
Christian person.
355
 The problem is allowing anger to control a person to the point 
where one curses the other—in other words, not treating them in a loving manner. Jesus 
instructed his disciples that God’s will requires reconciling with a person one is angry 
with before going to the altar to worship God. Such reconciliation demonstrates one’s 
love for God and is directly connected to loving one’s neighbor (22:37‒40). Hans Dieter 
Betz notes the connection between worshiping (loving) God and loving one’s neighbor:  
Offering a gift to God is an expression of love toward God; yet, according to the 
theology of the Sermon on the Mount, love of God and love of neighbor must go 
together. Going ahead with the sacrifice without reconciling with the brother 
would in effect separate love of God and love of the brother; it would contradict 
one of Jesus’ central doctrines (see esp. Mark 12:30‒31//Matt 22:37‒40//Luke 
10:27).
356
  
 
Coming to terms with one’s opponent quickly will prevent future conflict and 
encourage a peaceful relationship (5:25‒26). Loving others is not reserved only for a 
specific group of people, but for all, even one’s enemies, and thus imitating the Father’s 
love for all (5:43‒48). After Jesus taught his disciples the importance of being a servant 
and slave to others (20:26‒28), he demonstrated servanthood before the disciples and 
crowds by healing two blind men. In contrast to the crowds who rebuked these blind 
men, Jesus was full of compassion and healed them, and they followed him (20:32‒33). 
Jesus extended his merciful acts to all people, not to just to a particular group (cf. 4:23‒
25; 8:1‒17; 9:1‒35; 12:22; 15:21‒39). Similarly, the righteous ones will extend their 
merciful, loving deeds to all the needy (25:34‒40)—fulfilling the command to love their 
neighbors (22:39), and will be rewarded by shining as the sun in the Father’s kingdom 
(13:43). Davies and Allison state convincingly, “the believer prepares for the parousia 
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by living the imperative to love one’s neighbors, especially the marginal. The chief 
moral imperative (7:12; 19:19; 22:39) is the law by which all are judged on the far side 
of history.”357 Also,  Meier: “to be watchful means to be able to recognize the Son of 
Man in all those in need; to be ready means to be loving towards the Son of Man in 
these people; and to be faithful means to translate this love into active service, into 
concrete deeds of mercy.”358 Therefore, there is no exegetical reason to restrict God’s 
mercy only to Christian believers or missionaries, when loving others with mercy has a 
universal application in many contexts in Matthew. The Son of Man will return at 
judgment to mediate the promised reward of eternal life (25:46) for those righteous ones 
who have faithfully obeyed God’s will by practicing loving, merciful deeds towards 
others.  
In contrast to the righteous ones, the ones on the Son of Man’s left will be 
judged for their life-long rejection of those in need. Instead of mercy and compassion, 
they treated the marginalized who were represented in the Son of Man with a lack of 
love or concern. In 24:11, one of the characteristics of people immediately preceding 
the parousia is an increase of lawlessness and the love of many becoming cold. Such a 
disposition is exemplified in those who have continuously rejected the needy among 
them. These individuals call the Son of Man “Lord” (ku/rie) in 25:44, but their deeds do 
not demonstrate a lifestyle consistent with a follower of Jesus. In 7:21‒23, those who 
call Jesus “Lord” will not enter the kingdom of heaven because they are not doing 
God’s will. They might appear to follow Jesus, but their lives demonstrate that they 
never knew Jesus; they will be told to depart from his presence because they are the 
“ones working lawlessness” (oi0 e0rgazo/menoi th/n a0nomi/an). Jesus stated that when the 
Son of Man comes, he will send his angels out to separate the righteous ones from all 
offensive things (ska/ndala) and the “ones practicing lawlessness” (tou/v poiou=ntav 
th/n a0nomi/an) (i.e., evil ones [ponhrou/v] in 13:49), and throw them into a furnace of 
fire, where there will be weeping and gnashing of teeth (13:40‒42, 49‒50). In ch. 23, 
Jesus criticized the Pharisees and scribes because, even though they appeared to be 
righteous, their deeds are characterized by hypocrisy and lawlessness (23:27‒38). In 
contrast to the faithful slave who was doing the master’s will prior to the parousia, the 
wicked slave ignored the master’s request and began beating his fellow slaves (i.e., 
ignoring the command to love others) and was not prepared when the master returned. 
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In judgment, that wicked slave would be put with the hypocrites (e.g., the Pharisees and 
scribes) in the place where there is weeping and gnashing of teeth (24:45‒51). Finally, 
in the parable of the ten virgins, five virgins called the bridegroom “Lord,” but since 
they were unprepared when he returned, the bridegroom told them he did not know 
them (25:10‒13). Since these individuals rejected God’s will by refusing to provide 
compassion and mercy to the needy, the Son of Man will judge them by sending them 
away into eternal punishment (25:46). 
At the parousia, the Son of Man will sit on his throne of glory and mediate the 
Father’s promised reward of eternal life for those righteous ones committed to God’s 
will by demonstrating their love for others in serving the needy in the world.  
The Son of Man will judge all the nations—in other words, all humanity. As 
king, the Son of Man will place the “righteous” ones on his “right” because of their 
faithful love for others in need and their consistent practice of being a slave and servant 
to all people as Jesus was (especially in his sacrificial death—cf. 20:26‒28). Faithful 
disciples obey God’s will by being humble servants to those in need (23:11‒12). The 
recipients of the loving actions of genuine disciples are Jesus’ brothers, the least ones 
(25:40, 45). These recipients are anyone in need, both disciples and every other human 
on earth. There is no restriction concerning to whom a genuine disciple should 
demonstrate loving concern. In contrast, those on the Son of Man’s “left” are those who 
have not faithfully obeyed God’s will by demonstrating loving servanthood to people in 
need (cf. 22:37‒40). They have ignored Jesus who is represented by the needy of the 
world, and will be separated from the Son of Man and sent to the eternal fire of hell as 
their eternal punishment (25:41, 46). Jesus the Son of Man will mediate the promised 
reward of eternal life to the “righteous ones,” since they faithfully obeyed God’s will in 
their love for others (25:34, 46).  
  
2.5. The Son of Man’s Judgment of Caiaphas at the Parousia: Vindication for All 
Faithful Disciples who Follow God’s Will (Matthew 26:63‒66)   
 2.5.1. Textual Orientation 
After the scene at Gethsemane, the soldiers who arrested Jesus brought him to Caiaphas 
the high priest. During this meeting, the scribes and the elders gathered together along 
with the chief priests and the Sanhedrin. After finding a few false witnesses, the 
religious leaders had them make false accusations against Jesus. Matthew highlights one 
of these accusations: “This one said, ‘“I am able to destroy God’s temple and build it in 
three days”’ (26:61). To Caiaphas’ surprise, Jesus remained silent to these false claims. 
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Caiaphas asked Jesus if he was the Christ, the Son of God. Jesus responded: “You said 
it, but I say to you, from now on, you will see the Son of Man sitting on the right hand 
of the power and coming on the clouds of heaven.” (26:64). After Jesus’ statement, 
Caiaphas tore his garments, accused Jesus of blasphemy, and, along with the other 
religious leaders, stated he deserved death.  
 
 2.5.2. Synoptic Comparison: Matthew 26:63‒66; Mark 14:61‒64; and Luke 
22:54, 66‒71  
Mark and Matthew’s account of the trial before Caiaphas are very similar. However, 
Mark does not mention the high priest’s name, while Matthew discloses his name as 
Caiaphas (26:57). The high priest’s question in Mark includes “the son of the blessed 
one” (o9 u9io/v tou~ eu0loghtou~). In Matthew, Caiaphas charged Jesus to answer under 
oath to God if he is the Christ, the Son of God (26:63). In Mark, Jesus’ answer to the 
high priest was a strong agreement: “I myself am” (e0gw/ ei0mi); he further expanded his 
answer with the term kai/: “And you will see the Son of Man …” (14:62). Jesus’ answer 
to Caiaphas in Matthew is constructed as a need for further explanation: “You said it 
(su/ ei}pav), but I say to you (plnh/n le/gw u9mi=n) from now on (a0p’ a0rti) you will see 
the Son of Man …” (26:64). Mark and Matthew indicate that the high priest identified 
Jesus’ response as blasphemy. However, the sense in Matthew is more accusatory: “He 
has blasphemed” (‘eblasyh/mhsen), and Caiaphas stated the charge of blasphemy twice 
in 26:65 while Mark only mentions the charge once (14:64). 
Luke’s account of Jesus’ trial is different from Mark and Matthew. Like Mark, 
Luke does not mention Caiaphas as the high priest. Unlike both Mark and Matthew, 
Luke states that a group of religious leaders (namely, elders, chief priests, and scribes) 
questioned Jesus in the house of the high priest before the council (22:66). Instead of 
calling Jesus the Son of God (Matt 26:63)/Blessed One (Mark 14:61), in Luke the 
religious leaders asked if Jesus is the Christ (22:67). Mark and Matthew record Jesus’ 
response to the high priest as “you said it” (su/ e]pav; Matt 26:64)// “I myself am” (e/gw/ 
ei0mi; Mark 14:61), but Luke includes a longer response: “If I tell you, you will not 
believe; and if I question you, you will not answer” (Luke 22:67‒68). Like Matthew, 
part of Jesus’ response in Luke begins with the phrase: “from now on ...,” but instead of 
using Matthew’s a0p’ a1rti (26:64), Luke uses a0po/ tou= nu=n (22:69). Luke changes 
Jesus’ prophetic statement by stating that “the Son of Man will be seated at the right of 
the ‘power of God’” (th=v duna/mewv tou= qeou=),” while Matthew and Mark state: “of 
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the power” (th=v duna/mewv) (Matt 26:64; Mark 14:62). Unlike Matthew and Mark, 
Luke does not mention the Son of Man coming on the clouds of heaven (22:69). Unlike 
Matthew and Mark, Luke includes an exchange between Jesus and the religious leaders: 
“All of them said, ‘Are you, then, the Son of God?’ He said to them, ‘You say that I 
(myself: e0gw/ ei0mi) am’” (22:70). In Matt 26:65 and Mark 14:63‒64, the high priest 
responded to Jesus’ statement about the Son of Man with an accusation of blasphemy, 
but in Luke the religious leaders did not respond to Jesus’ statement at all.  
 
 2.5.3. Exegesis 
There is a similar structure between the accusations against Jesus and his response in 
both Jesus’ trial before Caiaphas (26:61‒64) and later before Pilate (27:11‒14). In both 
cases we find similar elements: accusations were brought against Jesus, he remained 
silent amidst the accusations, questions about Jesus’ identity (Caiaphas: “Are you 
Christ, the Son of the living God?” [26:63]; and Pilate: “Are you the king of the Jews?” 
[27:11]), and Jesus’ response: “You said/are saying it.” Even through the trial: led by 
Caiaphas and Pilate, Jesus appeared to be in control of the trial. Jesus did not attempt to 
defend himself before his accusers, or correct the high priest or governor’s statements 
about Jesus identity; rather, he remained silent and added to what Caiaphas said about 
his identity in 26:64. It might appear that the statement “but I say to you” (plh/n le/gw 
u9min) contrasts with Caiaphas’ statement that “Jesus is the Christ, the Son of the living 
God,” but in other Matthean texts Jesus identified himself as the Son of God (e.g., 
27:43). For example, Peter was blessed by Jesus for claiming through divine relation 
that Jesus the Son of Man is “the Christ, the Son of the living God” (16:16‒17, 20). 
Also, in 27:54, the centurion and guards watching over Jesus’ crucifixion were afraid 
when they witnessed the way he died and stated: “Truly this man was God’s Son.” 
Therefore, it is improbable that Jesus would contradict Caiaphas’ statement. Rather, 
Jesus made an addendum to Caiaphas’ statement to clarify his identity more completely. 
In other words, Jesus the Son of Man is the Christ, the Son of God. This statement of 
his divinity accentuates his God-inspired mission—he will be killed but will rise again 
to save humanity from their sins by providing the forgiveness for their sins and will be 
vindicated from death through his resurrection. In addition, he will come again on the 
clouds of heaven to judge humanity based on their lifestyle and will assign them their 
eschatological fates. He will vindicate his faithful followers through the gift of eternal 
life (cf. 16:13‒21; 20:17‒19, 28; 26:28; 25:31‒46).     
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Matthew 26:64 has been debated among scholars. The author of Matthew 
combines Ps 110:1 and Dan 7:13 in Jesus’ response to Caiaphas and begins Jesus’ 
prophetic statement with the phrase “from now on (a0p’ a1rti) you will see 
(o1yesqe)….” The debate concerns the time frame of Jesus’ speech, namely, what future 
Jesus was referring to. Scholars have proposed the following: (1) Jesus was speaking of 
his resurrection and exaltation up to the parousia (but not including the parousia). The 
emphasis is on the temporal relationship between the two participles “sitting” and 
“coming;”359 (2) Jesus was speaking of his parousia only. a0p’ a1rti means in effect, “in 
the future…;”360 (3) Jesus was speaking of his resurrection, exaltation, and his 
parousia—the two OT citations refer to two separate periods; Ps 110:1 refers to his 
resurrection and exaltation (time of Jesus’ vindication), and Dan 7:13 refers to his 
parousia (time of Jesus’ judgment).361 In Matthew, the third option is the most 
plausible: Jesus was referring to both his resurrection (exaltation) and his parousia in 
26:64. In Matthew, there is a strong emphasis on Jesus the Son of Man’s resurrection as 
his vindication from death. Through his resurrection, the Father will place death—
which is the ultimate enemy to be conquered—under Jesus’ feet (cf. Ps 110:1). Three of 
the Son of Man passion predictions speak to the inevitability of Jesus’ death in 
obedience to God’s will and the vindication from death through his resurrection (16:21; 
17:22; 20:17‒19). The details of Jesus’ resurrection also confirm his vindication from 
death and exaltation: first, the curtain in the temple was torn from top to bottom to 
indicate Jesus’ victory over death and his provision of salvation for all (27:51); second, 
the earthquake opened the tombs of dead saints and they were raised, and, after Jesus’ 
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resurrection, went into Jerusalem to appear to many (indicating the vindication of Jesus 
and his followers) (27:52‒53); third, the religious leaders were concerned that Jesus’ 
statement about his resurrection might be true and wanted Jesus’ grave sealed and 
guarded until the third day (27:62‒66); fourth, the guards at the tomb witnessed the 
appearance of the angel of the Lord coming down from heaven and rolling the stone 
away, which led to the chief priests realizing that Jesus was indeed resurrected (27:62‒
66); fifth, the religious leaders tried to cover up the reality of Jesus’ resurrection with 
lies (28:11‒15); and sixth, Jesus’ vindication included receiving all authority in heaven 
and on earth after his resurrection (28:18). Evidence from Matthew indicates how Jesus’ 
resurrection provided vindication from his enemies (e.g., the religious leaders and 
death), anticipated vindication for his followers through their future resurrection, and 
resulted in his exaltation with authority over heaven and earth. 
Matthew 16:27‒28 merges Jesus’ resurrection and parousia. In 16:27, the 
eschatological Son of Man will come in the glory of his Father with his angels and will 
reward faithful disciples for their self-denial, willingness to die, and commitment to 
following him (v. 27). Jesus also stated that some faithful followers will not die before 
they see the Son of Man coming in his kingdom (i.e., after his resurrection) (v. 28). 
Therefore, Jesus’ vindication from death provided hope and promise for the disciples; 
they will be vindicated and rewarded at the Son of Man’s parousia. Similarly, from now 
on the Son of Man will be sitting at the right hand of the power (after his resurrection he 
will be exalted), and all will see him coming on the clouds of heaven. The future verb 
“see” (o9ra/w), used in 24:30 and 26:64 relating to the Son of Man’s parousia, indicates 
that all will see the Son of Man’s return on the clouds of heaven. Note that he will come 
with (the) “power” ([th=v] duna/mewv) and glory at his parousia. The same power is 
implied in 24:30 and 26:64; the Father’s power will accompany Jesus both in his 
exalted state and at his parousia. In 28:7, 10, the verb o9ra/w is used to highlight Jesus’ 
instruction of the disciples to go to Galilee on the mountain and see the resurrected 
Jesus (28:16‒18). Matthew 19:28 promises faithful disciples a future reward for their 
willingness to give up everything for him. At the parousia when the Son of Man sits 
upon his throne of glory to judge the world, they will also sit on thrones ruling over the 
tribes of Israel. Jesus’ emphasis on reward dominates his eschatological discourse about 
his parousia in 24:3‒25:46: first, there are references of reward for Jesus’ enduring, 
vigilant, followers who remain steadfast through persecution and tribulation (24:9‒31) 
as they watch for the imminent parousia (24:27‒31; 25:1‒13); second, there is reward 
for faithful followers who are committed to doing God’s will on earth, especially in 
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their treatment of their neighbors (24:45‒47; 25:14‒46; also 7:21, 24‒25; 13:43); and 
third, there is judgment and punishment for those who disobey God’s will and treat 
others unjustly (24:11, 48‒51; 25:26‒30, 41‒46a; also 7:22‒23, 26‒27; 13:40‒42). 
Matthew emphasizes Jesus’ resurrection and exaltation (vindication from his enemies) 
and the Son of Man’s parousia, where he will vindicate his faithful followers who have 
been committed to doing his will. Jesus’ resurrection and exaltation provided hope and 
promise that his faithful followers will receive their vindication and reward at his 
imminent parousia. Jesus the Son of Man is the mediator of promised vindication and 
reward for his faithful followers who do his Father’s will. 
After Jesus’ statement, Caiaphas tore his garments and accused Jesus of 
blasphemy. Since the religious leaders present heard Jesus’ blasphemous statement, 
they concluded that he deserved death (26:65). The question remains: what is the nature 
of Jesus’ blasphemy in 26:64? Scholars have argued three different positions:362 (1) 
Jesus was speaking and acting not only against God but his temple and his appointed 
leaders (based on Exod 22:28);
363
 (2) Jesus was intruding into God’s divine 
prerogatives, calling God’s singularity (uniqueness) into question;364 (3) Jesus was 
speaking against God and his temple/appointed leaders, intruding into God’s divine 
prerogatives, and calling God’s uniqueness into question (i.e., both 1 and 2).365 
Evidence in Matthew supports Bock’s argument for option 3. In 26:61‒62 and 27:40 the 
religious leaders and false witnesses accused Jesus of speaking against the temple. Jesus 
stated to the Pharisees that he was “greater than the temple” (12:6) and “Lord of the 
Sabbath” (12:8), which would have placed Jesus on a level equal to God and, in the 
Pharisees’ estimation, nullified God’s Sabbath requirement, leading them to plan to kill 
him (12:12‒14). In 9:1‒9, the scribes accused Jesus of blasphemy because he claimed to 
forgive sins, which, in their estimation, would be an insult God—the only one who can 
                                                 
362
 Leviticus 24:16 condemns those who cursed and insulted God and demands stoning as a 
punishment; this reference is not supported in Matthew, and has very little support in scholarship. 
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What Sense ‘Blasphemy’: Jesus Before Caiaphas in Mark 14:61‒64,” SBLSP 30 (1991): 222.  
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forgive sins. In 15:1‒14, Jesus specifically spoke against the Pharisees and scribes, 
members of God’s appointed leaders, by accusing them of nullifying God’s word by 
their traditions and criticizing the genuineness of their relationship with God. Also in 
ch. 23, he urged the crowds and the disciples not to emulate the behavior and practices 
of the Pharisees and scribes, repeatedly called them hypocrites, and accused them of 
persecuting and killing God’s righteous servants. From these examples, Caiaphas’ 
charge of blasphemy coheres with evidence in Matthew that Jesus was speaking against 
God’s temple and anointed leadership, and intruding into God’s unique majestic 
prerogatives. 
When Caiaphas asked Jesus if he was the “Son of the living God,” he did not 
contradict Caiaphas but added to his statement when he spoke about the Son of Man’s 
parousia. Jesus provided a more complete statement about his identity. Jesus the Son of 
Man is the Christ, the Son of God. His divinely appointed mission enabled humanity to 
receive salvation through his sacrificial death for the forgiveness of their sins. His 
resurrection brought the promise of his faithful followers being vindicated through the 
gift of eternal life. In addition, he would come again to judge humanity and assign them 
their eschatological fate. In 26:64, Jesus answered Caiaphas by revealing two periods of 
his future: first, Caiaphas (and the other religious leaders) would see him after his 
resurrection as he is exalted to the right hand of the power; second, the Son of Man 
would come on the clouds of heaven to judge the nations and gather his faithful 
followers. Jesus’ vindication from his enemies, death, and the religious leaders, and his 
reward in his exaltation to the right hand of power, would mediate God’s promised 
vindication and reward for his disciples who will be delivered from their enemies 
(including death) and rewarded for their commitment to obeying God’s will. The Son of 
Man is the mediator of his disciples’ promised vindication and eternal reward. Caiaphas 
charged Jesus with blasphemy because in his estimation Jesus spoke against God, his 
temple, and the role of the religious leaders; put himself on equal par with God; and 
stated his ability to invade God’s divine prerogatives (that is, disrespecting his 
uniqueness). Such statements sealed Caiaphas’ judgment of Jesus; he would be 
condemned to death.              
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            3.  Conclusion 
 
Jesus the Son of Man mediates promised vindication and reward for faithful, obedient 
disciples who have demonstrated their fidelity to God’s will.  
 Prior to the parousia (13:24‒30), Jesus the Son of Man provided an opportunity 
for the children of the evil one to remain in the midst of the children of the kingdom. 
The disciples were to imitate John the Baptist and Jesus who preached the need for 
people to repent of their sins because the kingdom of heaven is near (10:7; 3:2, 6; 4:17). 
The Son of Man’s mission was to mediate God the Father’s grace and mercy towards 
humanity by providing the means of the forgiveness of sins through his sacrificial 
suffering and death (e.g., 20:17‒19, 28; 26:2, 28). This good news was to be shared by 
the disciples in their future ministry to usher in the parousia (24:14; 28:18‒20).   
At his parousia, the Son of Man will separate the children of the evil one (i.e., 
the goats) from the children of the kingdom (i.e., the sheep). Those who continuously 
follow God’s will prove their allegiance to Jesus and will inherit eternal life (13:43; 
16:27; 19:29; 24:13, 31; 25:34, 46). The twelve disciples will get a further reward; they 
will sit on twelve thrones ruling over the twelve tribes of Israel in some authoritative, 
governmental role. However, those who neglect God’s will and act in sinful, 
hypocritical, or unloving ways towards others, will be separated from the Son of Man 
and will go to eternal torment where there is weeping and gnashing of teeth (13:40‒43; 
24:50‒51; 25:41, 46).  
The “righteous ones” (“chosen ones,” “sheep”) are genuine disciples who have 
committed themselves to obeying God’s will. They will be blessed with receiving 
vindication and reward by entering into the Son of Man’s (i.e., king’s) Father’s 
kingdom (25:34); implying that the Son of Man is the Son of God (cf. 16:27; also 
26:63‒64). They continually exhibit the following characteristics and actions that 
determine their allegiance to Jesus. First, they deny themselves of temporary 
possessions, pleasures, and family; they willingly die for the sake of Jesus (pick up their 
crosses); and they choose to follow him. Similarly to Jesus, they obey God’s will 
through their willingness to serve God (by putting him first) unto death. They love God 
with their entire being (22:37‒38; cf. 16:13‒27; 19:27‒30). Second, even though they 
are under intense persecution to fall away (false christs/false prophets, are subject to 
hatred, affliction, and imprisonment (24:3‒26) (like the other “righteous ones” before 
them [23:34‒35]), they remain faithful by continually obeying God’s will (i.e., “keep 
watch”) by preaching the good news to all nations (24:14) and enduring persecution 
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until the day of their salvation (24:13). Third, they are committed to continually loving 
others in demonstrating mercy towards others (cf. 9:13; 12:7; 22:39‒40). As faithful 
slaves, they demonstrate servanthood to others by providing for their needs, and 
emulating Jesus’ ministry, who was committed to serving others and providing a 
ransom for many (20:26‒28; 24:45‒47; 25:35‒40). Since the “righteous ones” fulfill 
God’s will by putting him first and sacrificially loving others, the Son of Man will 
mediate to them the promised vindication and reward for their faithfulness. 
The “children of the evil one” are the Pharisees, other religious leaders, residents 
of Jerusalem, false christs, false prophets, the lawless, and the hypocritical, who have no 
concern for obeying God’s will. They might claim to be committed to God but their 
actions prove they have no interest in following him (7:21‒23; ch. 23 [especially 23:2‒
3]; 24:4‒5, 23‒24). First, they lead other people into sin; cause others to stumble; 
persecute, arrest, and kill the followers of God/Jesus; and show a lack of love for many 
(13:41‒42; 23:29‒39; 24:9‒12, 15‒22). Second, they actively participate in sinful living 
and show a lack of mercy through their disregard for the needy (24:37‒41, 48‒49; 
25:41‒45). Third, they are focused on temporary possessions and attachments and 
disregard the call for self-denial to follow Jesus and obey God’s will (19:16‒29; 24:38, 
49). Since the “children of the evil one” have continually rejected God and his will, the 
Son of Man will mediate to them the promised judgment of eternal separation and 
torment.  
  Matthew’s eschatological discourse (24:3‒51) concerns the events preceding the 
end of time and the imminent parousia of the Son of Man. Before the discourse, Jesus 
spoke about the judgment that will come upon the Pharisees, other religious leaders, and 
the residents of Jerusalem for their persecution and murder of God’s prophets, wise 
ones, and scribes. This judgment is the destruction of Jerusalem and its temple in AD 
70. The eschatological discourse concerns only the parousia of the Son of Man (24:3, 
27, 30, 37, 39, 44). Immediately before the parousia, the antichrist will emerge (24:15) 
and great tribulation and persecution will affect the followers of Jesus. No one knows 
the timing of the parousia, but celestial signs will appear in the sky to demonstrate its 
imminence, and the Son of Man himself will appear as the “sign” of his parousia 
(24:27‒30). When the Son of Man returns the tribes of the earth will mourn because 
they will realize their fate for rejecting God’s will, as they see the Son of Man coming 
on the clouds of heaven with power and great glory (16:27; 24:30; 25:31). However, as 
for the faithful followers who have obeyed God’s will, they will be gathered together 
and will receive eternal life (24:13, 31). Instead of concerning themselves with the 
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timing of the parousia, they are to focus on being ready (by obeying God’s will) 
knowing the Son of Man’s parousia is imminent (24:42‒44). The purpose of the 
eschatological discourse is to provide hope and promise of vindication over their 
enemies (including death) and reward of eternal life for these faithful disciples who will 
experience intense suffering until the Son of Man’s parousia. At the Son of Man’s 
parousia, he will mediate promised vindication and reward for those faithful followers 
who have lived continually obeying God’s will through Jesus.  
  Jesus’ promised vindication and reward from his Father occurred at his 
resurrection and exaltation (cf. 16:21). Caiaphas and all of Jesus’ opponents will see his 
vindication in the near future (26:64a; cf. Ps 110:1). As Son of the living God, the Son 
of Man will come at his parousia and judge those who have not followed God’s will (in 
other words, he will judge Caiaphas and the other religious leaders; 26:64b; cf. Dan 
7:13). The Son of Man will be the mediator of judgment at his parousia for those who 
have refused to follow God’s will. Caiaphas and the religious leaders condemned Jesus 
to death for blasphemy. In their estimation, he spoke against God and the temple/his 
appointed leaders, claimed he had the right to God’s divine prerogatives, and called his 
uniqueness into question. In contrast, Jesus’ promised vindication from death (enemies) 
and reward at the right hand of the power (exaltation) from his Father provides hope for 
his faithful followers of their own future vindication from death (enemies) and reward 
(eternal life [and as rulers of God’s kingdom for the twelve; 19:28]) at the Son of Man’s 
parousia. Jesus will be the mediator of promised vindication and reward for his faithful 
followers who have obeyed God’s will.                    
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CHAPTER 5 
CONCLUSION: THE SON OF MAN AS MEDIATOR IN MATTHEW 
 
1.  A Brief Comparison between Matthew’s Christological Titles 
A comparison between the Son of Man and other Christological titles in Matthew will 
help summarize how distinct the title Son of Man is in light of the other titles given to 
Jesus in the Gospel.  
The title Son of God is a name given to Jesus by God (3:17; 17:5 [“my Son” in 
2:15] and revealed to Peter [16:16]). In Matthew, every other occurrence of this title is 
referred to by the devil (4:3, 6), demons (8:29), the disciples (14:33), Caiaphas and the 
religious leaders (26:63), people around Jesus’ cross (27:40), the centurion after Jesus’ 
death (27:54), and indirectly by Jesus himself (27:43). In 8:29, the demons in the 
demon-possessed men begged him to cast them into pigs; emphasizing the Son of God’s 
authority over demons. In 14:33, the disciples called Jesus the Son of God after he 
stilled the winds. The title Son of God describes how others—both human and non-
human— identify Jesus. In contrast, the title Son of Man is strictly a self-reference of 
Jesus and is not mentioned in the crucifixion scene (ch. 27). However, it is indirectly 
connected to the storm scene in 8:23‒27, when the Son of Man directed his disciples 
into the boat and was called Lord by his disciples (8:25). In this scene, he calmed the 
winds and the lake. In addition, I have argued that in Peter’s confession (16:13‒17) and 
in Caiaphas’ question of identity (26:63), the title Son of Man is connected to the 
confession: “You are the Christ, the Son of the living God” (16:13; 26:64). Therefore, 
there is some overlap between the titles Son of God and Son of Man. 
The title Messiah-Christ identifies part of Jesus’ identity in 16:13 and 26:63. 
The title is connected with the other titles Son of God and Son of Man. When John the 
Baptist inquired of the “works of Christ” in 11:2, Jesus responded by speaking about his 
works to the marginalized in society (11:5) which directly connects to the ministry of 
the Son of Man who associated with and befriended tax collectors and sinners (11:19). 
Jesus’ ministry of healing is connected to both the titles Christ and Son of Man (11:5; 
9:5‒6). Jesus is called (the) Christ in Matthew’s account of Jesus’ genealogy and Jesus’ 
birth narrative (1:16‒18). In 2:4, King Herod asked the religious leaders and residents 
of Jerusalem where the Christ was to be born. In their inquiry of whose “son” Jesus 
was, the Pharisees answered their own question in stating that Christ was the Son of 
David (22:41‒42). In Matthew’s trial of Jesus and during his abuse prior to his 
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crucifixion, the religious leaders abused and mocked Jesus while calling him Christ 
(26:68) and Pilate inquired whether the crowd wanted to release Jesus “the one being 
called Christ” (27:17, 22). Finally, when Jesus identified himself as the disciples’ 
Teacher, he called himself the Christ (23:10). Unlike the title (the) Christ, Son of Man 
is not mentioned in the genealogy or birth narrative. Also, the title is not spoken as an 
identifying title of Jesus by other people. However, Jesus identified himself both as 
Christ and the Son of Man. In addition, in his ministry to the marginalized and sinners 
there is a connection between Jesus’ role as Christ and Son of Man. Therefore there is 
some significant overlap between the titles Christ and Son of Man. 
The title Lord occurs most frequently in the vocative in Matthew. Jewish, non-
Jewish people in society, and Jesus’ disciples addressed him as Lord,366 most often 
when people wanted Jesus to fulfill a need, especially in regards to healing; highlighting 
his authority and power. In addition, when the Canaanite woman and blind men needed 
healing, they appealed to Jesus by connecting the two titles Lord and Son of David 
(15:22; 9:27‒28; 20:30‒31). In response to the Pharisees, Jesus stated that David 
prophetically referred to him (as the Christ) as Lord in 22:23‒25. Jesus called himself 
Lord when said he was the Lord of the Harvest (9:38), and told the disciples to refer to 
him as Lord if someone questioned them in getting a donkey and her colt for his 
triumphal procession (21:2‒3). Finally, Jesus connected the titles Lord and Son of Man 
as a self-reference when he stated that the Son of Man was Lord of the Sabbath in 12:8 
(emphasizing his authority over and re-definition of the Sabbath law), when he spoke 
about his parousia (24:42, 44), and following his parousia when he will come to judge 
the world (25:31, 37, 44). Therefore, there is some overlap between the titles Lord and 
Son of Man, but most references related to others addressing Jesus. 
The title King is connected to the Son of Man in Matthew’s unique judgment 
scene in 25:31‒34, emphasizing his authority to mediate humanity’s eschatological 
fates. The only other times the title King is used is when Jesus is referred to as the King 
of Israel mockingly by the religious leaders (27:42); or as the King of the Jews by the 
governor Pilate when inquiring about Jesus’ identity (27:11), mockingly by the Roman 
soldiers (27:29), as the inscription on Jesus’ cross (27:37), and by the magi (2:2). 
Therefore, in the judgment scene there is an important overlap between the titles King 
and Son of Man.                  
                                                 
366
 See Matt 7:21 (25:11); 8:6, 8, 21, 25; 9:28; 13:27; 14:28, 30; 15:22, 25, 27; 16:22; 17:4, 15; 
18:21; 20:33; 25:37, 44; 26:22.   
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The title Son of David has little connection with the Son of Man in Matthew. The 
title is used by those seeking healing from Jesus (9:27; 15:22; 20:30‒31), by the crowds 
(12:22; 21:9), by children in response to Jesus healing blind men in the temple (21:15) 
or by the Pharisees when attempting to identify Jesus’ identity (22:42). However, Jesus 
the Son of David and Son of Man participated in healing others (in regard to the Son of 
Man; 9:1‒8). The author of Matthew emphasizes that only Jesus as the Son of Man has 
the authority and power to heal and forgive sins (9:6‒7). 
The title Prophet has no connection with the Son of Man in Matthew. The title is 
used once by Jesus when he called himself a dishonored prophet in his own hometown 
(13:54‒57). The title is combined with the Son of David by the crowds during Jesus’ 
triumphant entry (21:9‒10). Finally, the religious leaders did not arrest Jesus because 
the crowd considered him a prophet (21:46).  
The title Teacher-Rabbi has no connection with the Son of Man in Matthew. The 
title is used mostly by the religious leaders, their disciples, and once by the tax officials 
when referring to Jesus (8:19; 9:11; 12:38; 17:24; 22:16; 22:24, 36). The rich young 
ruler referred to Jesus as Teacher (19:16). Jesus referred to himself as the disciples’ 
Teacher (23:8, 10 [connected with the Christ]; indirect reference, 10:24‒25). Finally, 
Jesus instructed his disciples to address him as the Teacher when telling others where 
they are to make preparations for the Last Supper (26:18). The title Rabbi is used by 
Jesus when he told his disciples not to refer to themselves as Rabbi as the scribes and 
the Pharisees did (23:7, 8). Every other instance of the title Rabbi is used by Judas when 
referring to Jesus (26:25, 49), especially in contrast to other disciples who referred to 
him as Lord (26:22).      
 The final Christological title referred to in Matthew is in 1:21‒23. In these 
verses, Jesus’ father Joseph was told by the angel of the Lord to call him Jesus—
because he will save his people from their sins (1:21). In v. 23, the author of Matthew 
used Isa 7:14 (LXX) to state prophetically that Jesus is also entitled Emmanuel—
meaning, “God with us,” which is also indirectly referred to in 28:20. I have argued that 
the Son of Man’s mission to forgive sins (9:2, 6) and the predictions of his sacrificial 
suffering and death (16:13, 21; 17:22‒23; 20:17‒19, 28; 26:2, 24, 28), connect the title 
Son of Man with the name Jesus in 1:21 and indirectly with Emmanuel 1:23.   
 The function of the Son of Man in Matthew is very distinct in light of the other 
Christological titles surveyed: 1) only the Son of Man is described as denying himself 
of a home to pursue his itinerant ministry (8:20); 2) only the Son of Man has the 
authority to forgive sins on earth [manifested through healing] (9:6); 3) only the Son of 
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Man is described as intimately associating with the marginalized (e.g., tax 
collectors/sinners) (9:9‒13; 11:19); 4) only the Son of Man is described as Lord of the 
Sabbath—the authority to redefine the Sabbath according to mercy (12:8); 5) Jesus 
stated that there is forgiveness for those who blaspheme the Son of Man (but not the 
Spirit in him) (12:32); 6) Jesus only spoke of himself as the Son of Man when 
predicting his suffering and death (crucifixion) and his resurrection (12:40; 17:9, 12, 
22‒23; 20:18‒19, 28; 26:2, 24, 45); 7) Jesus only spoke of himself as the Son of Man 
when referring to his exaltation after his resurrection when others will see him 
vindicated (10:23; 16:28; 26:64); and 8) only the Son of Man will come on the clouds at 
the parousia to separate the righteous from the unrighteous (the prepared from the 
unprepared), rewarding those who have been faithful to Jesus (and punishing those who 
have not) (13:37‒43; 16:27; 19:28‒29; 24:27, 30‒31, 37‒41; 25:31; 26:64).      
 
2. The Term Mediator in Relationship to Matthew’s Son of Man 
I have argued in this thesis that the function of the Son of Man in Matthew is as the 
mediator of God’s will. I have used the term mediator as referring to the Son of Man’s 
role as the go-between in the disciples’ relationship with God the Father in two main 
ways: 1) as the perfect God-human, the Son of Man represents God the Father before 
his disciples by revealing and demonstrating the Father’s will for their present and 
future ministries; and 2) the Son of Man represents the disciples/humanity before God 
by restoring their relationship with God the Father through his sacrificial suffering, 
death, and resurrection. As judge at his parousia, the Son of Man will represent God the 
Father by executing his eschatological vindication and reward to his enduring, faithful 
disciples who have followed God’s will, while at the same time, separating them from 
sinners and who will be punished for rejecting God’s will throughout their lives.    
 The inclusio in 7:21 and 12:50 is unique to Matthew’s Gospel and emphasizes 
God the Father’s will as being a central concern in Jesus the Son of Man’s (and, 
consequently, the disciples’) earthly ministry. Seven Son of Man sayings are located 
within 7:21 and 12:50, indicating that Jesus’ role as Son of Man should be seen in light 
of fulfilling God the Father’s will, and teaching his disciples the ways they should fulfill 
God’s will in their present and future ministries. Matthew 6:10 is unique in this Gospel 
and emphasizes the importance of seeking God the Father’s will on earth as it is in 
heaven. Therefore, knowing and doing the Father’s will on earth is essential in 
understanding the life of discipleship. Jesus the Son of Man is more than simply a 
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“teacher,” “prophet,” or “exemplary figure” in the Gospel. He is the Son of Humanity 
(“human” in Hebrew, Aramaic, and Greek), who represents humanity to God as the 
God-human as indicated in 1:23 (i.e., Emmanuel, “God with us”). This God-human 
connection is made clear in 1:21, in which Jesus’ mission is identified as the one that 
will save (forgive) his people from their sins. In the Gospel, the Son of Man’s role is to 
have authority on earth to forgive sins (9:6), and it is predicted that he will suffer, die, 
and be resurrected from the dead as the scriptures foretold for the forgiveness of the sins 
of many (16:13, 21; 17:9, 12, 21‒23; 20:17‒19, 28 [26:28]; 26:2, 24, 45 [vv. 54, 56]). 
As the God-human, the Son of Man has been given the authority on earth to reveal to 
and demonstrate for his disciples how to fulfill God the Father’s will on earth. In other 
words, the Son of Man is the mediator (“go-between”) of God the Father’s will to his 
disciples (and, consequently, all who accept and follow him). In the seven Son of Man 
statements between 7:21 and 12:50, Jesus revealed and demonstrated what was 
necessary in following God the Father’s will. The culmination of Jesus the Son of 
Man’s earthly ministry will be emphasized through the predictions of the Son of Man 
sacrificial suffering, death, and resurrection. 
 The Son of Man revealed to his disciples what following God the Father’s will 
entails. First, like the Son of Man, itinerant ministry requires renunciation of family, 
home, possessions, and life (8:19‒20; 10:9, 37‒39; 16:24‒27; 19:27‒30). Jesus 
mediates God’s will to his disciples: nothing or no one should prevent a disciple from 
giving up everything to follow God’s will. In 8:18‒22, the Son of Man’s grace is 
offered through his invitation to follow him in an itinerant ministry of self-renunciation.  
Second, Jesus used the positive example of those who brought a paralytic (and 
the paralytic himself) for healing, to teach his disciples that unrestricted faith is 
necessary in following God’s will. The paralytic was healed due to faith—believing 
healing could come through Jesus. In addition, the Son of Man revealed that he has 
authority on earth to forgive sins (also 1:21; passion predictions [e.g., 20:19‒20, 28; 
26:28]), also highlighted in Jesus’ message of repentance (4:17). Through his ministry 
of forgiving human sin, the Son of Man mediates a restored relationship now available 
between God the Father and humanity which is culminated in his death and 
resurrection. Through his earthly ministry, Jesus the Son of Man associated with people, 
especially the marginalized (e.g., tax collectors and sinners) (9:9‒13; 11:19), calling 
them to repent of their sins and receive his forgiveness (e.g., 11:20‒28). Similarly, the 
disciples were called to forgive others when they sinned against them by extending 
mercy in accordance to God the Father’s will (e.g., 18:21‒35; 5:43‒46).     
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Third, in light of the Son of Man’s commitment to self-renunciation to follow 
God’s will in his itinerant ministry (cf. 8:20), so the disciples were called by Jesus to 
faithful obedience to God’s will even when their itinerant ministry would lead to 
inevitable persecution and possible death (10:16‒39). Jesus gave specific instructions 
throughout ch. 10 on the expectations of discipleship. The disciples were commanded to 
remain in God’s will even onto death (10:21‒23a, 28). After the Son of Man’s death 
and resurrection, he would give further instructions for their ministry beyond the cities 
of Israel to all the nations (28:18‒20). In 16:21‒28, Jesus the Son of Man explicitly 
connected his own suffering, death, and resurrection, with the disciples’ persecution, 
death, and vindication from death (also 5:10‒12). In these contexts of persecution and 
death, the Son of Man mediates what faithfulness to God the Father’s will entail in the 
disciples’ present and future ministries, while encouraging them to persevere until their 
vindication from death and future reward. Jesus’ ministry of preaching repentance for 
the forgiveness of sins (4:17) produced solidarity with his disciples in regards to their 
common ministries (10:7). However, unlike the disciples, only the Son of Man will give 
his life to forgive his people for their sins. 
Fourth, in ch. 11, the Son of Man reiterated the threat of persecution for 
faithfulness to God the Father’s will in one’s itinerant ministry. In 11:5, 19, Jesus 
emphasized that the Son of Man’s ministry involved embracing the marginalized in 
society, especially tax collectors and sinners, to lead them to repent and receive God’s 
salvific will—a restored relationship between God and human beings through the 
forgiveness of their sins. Jesus the Son of Man mediated God’s salvific will to his 
disciples and all people in his itinerant ministry by emphasizing their need to repent of 
their sins, accept his message and works, and choose to follow him (11:20‒28). Only 
through Jesus the Son of Man is God’s salvific will revealed to those who accept his 
rest for their weary souls (vv. 27‒28 [also evident in the predictions of his passion; e.g., 
20:17‒20, 28]). Tax collectors and sinners are representative of those who accepted 
Jesus’ ministry. In addition, the rejection Jesus the Son of Man (and John the Baptist) 
received for following God’s will mediates to the disciples the rejection they will 
receive in their present and future ministry as they share the message of repentance and 
participate in deeds of mercy and grace. 
Fifth, as Lord of the Sabbath, the Son of Man has the authority to redefine the 
Sabbath regulations. God the Father’s will is that acts of mercy (and love) towards 
human beings in need fulfills the Sabbath law (cf. Hos 6:6; Matt 9:13; 12:7). Only the 
Son of Man specifically mediates God’s will regarding demonstrating mercy and grace 
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towards humanity (12:7‒8). In 9:13, mercy is defined as a willingness to call sinners to 
repent of their sins and follow Jesus (e.g., 1:21; 9:2, 6‒8) which meets their spiritual 
need. In 12:1‒8, mercy is defined as being concerned for human physical needs (e.g., 
25:34‒40). From God the Father’s perspective, people are more important than the 
law—which was manifested in Jesus’ healing of the man with the withered hand (12:9‒
14), and will find its culmination in Jesus’ suffering, death, and resurrection (e.g., 
20:28; 26:28). Jesus’ ministry of mercy towards humans defined for his disciples what 
God’s will is and how it is to be practiced. The Son of Man mediated for his disciples 
the importance of the message and deeds of mercy to humanity and instructed them to 
extend his ministry of mercy to other people in need; especially in need of grace and 
salvation (cf. 22:39). Through engaging in a ministry of love and mercy towards others, 
the disciples would be doing the will of their Father in the heavens (12:50).               
Sixth, the Holy Spirit was the agent through whom Jesus the Son of Man 
accomplished his ministry (12:22‒32). The Holy Spirit’s empowerment of Jesus’ 
ministry accentuated that God’s will was being done on earth. The Son of Man’s desire 
to forgive humans of their sins was an integral part of his ministry which climaxed in 
his suffering and death on the cross (cf. 1:21; 4:19; 9:6; 20:17‒20, 28). Since the Holy 
Spirit empowered the Son of Man in his ministry, no forgiveness would be available to 
those who rejected the work of the Spirit in Jesus. However, since Jesus is the Son of 
Man, every sin and blasphemy of humans can be forgiven through his ministry (12:31‒
32). Since God the Father’s grace and mercy is mediated through the Son of Man, 
humans can receive forgiveness for their sins. Similarly, in their future ministry, when 
the disciples share the message of the forgiveness of sins which is available through the 
Jesus’ death and resurrection (cf. 24:14; 28:18‒20), humans will be invited to repent of 
their sins, receive forgiveness, and follow Jesus. In addition, similar to the Son of Man, 
the Holy Spirit’s power and authority in the disciples will enable them to fulfill God’s 
will for their earthly ministry. The Son of Man mediated to his disciples the need for the 
Holy Spirit in their future ministry, as they proclaimed the message of salvation and 
engaged in deeds of mercy in accordance with God the Father’s will. 
Seventh, the only sign that is given to humanity is the Son of Man’s suffering, 
death, resurrection, and his public return after his resurrection (12:39‒40). Within 7:21‒
12:50, 12:40 is the only direct reference to Jesus’ passion and vindication. God the 
Father’s will in Matthew is culminated in the climax of Jesus’ ministry—his death and 
resurrection. God’s mercy and compassion toward sinful humanity is located at the 
cross. The Son of Man’s death and resurrection mediated to his disciples specifically 
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and to the crowds/religious leaders generally, that God the Father’s will on earth is for 
sinners to repent of their sins, receive his forgiveness, and be restored to a right 
relationship with him (cf. 1:21; 6:10). After his resurrection, Jesus would commission 
his disciples to emulate his ministry by preaching the message of repentance and 
forgiveness of sins available through his death and resurrection (cf. 28:18‒20). God’s 
will is that humanity would accept Jesus and the disciples’ message of repentance as the 
citizens of Nineveh accepted the preaching of Jonah (12:41). The Son of Man mediated 
God’s will to his disciples by highlighting his obedience to God the Father’s ultimate 
plan for his ministry (12:40). Similarly, the disciples would prove their allegiance to 
God’s will in their ministry through their obedience to his plan—even when obeying 
God would involve suffering and death (cf. 10:16‒39; 16:21‒26).           
The predictions of the Son of Man’s suffering, death, resurrection, and 
exaltation have a prominent place in the Gospel of Matthew. After 12:40, the 
predictions are recorded in 16:21, 28; 17:9, 12, 22‒23; 20:17‒19, 28; 26:2 (also 26:24 
[vv. 54, 56], 45). The emphasis of Matthew’s passion material stresses Jesus the Son of 
Man’s active obedience to his Father’s will. In 16:21‒28, the divine will is accentuated 
by Jesus’ statement that “it is necessary” (dei=; v. 21) for him to suffer, die, and be 
resurrected from the dead. Through the Son of Man’s obedience to follow God’s will of 
suffering and death, he mediates for his disciples that in their present and future 
ministry they might be required to prove their absolute fidelity to God by sacrificing 
their lives in obedience to his will (vv. 24‒27) (also in 17:9‒13, when Jesus compared 
his ministry with John the Baptist’s ministry—both would suffer and die to fulfill God’s 
will for their ministries). However, in vv. 21 and 27, Jesus compared his future 
vindication of resurrection and subsequent exaltation (also 16:28) with his disciples’ 
promised vindication of resurrection from the dead and future reward at his parousia; 
both demonstrating their commitment to follow God’s will for their ministry and lives.   
In 20:17‒20, 28, the disciples accompanied Jesus the Son of Man to Jerusalem 
where they would witness his enduring resolve to fulfill the culmination of God’s will 
for Jesus’ life; he would suffer by both Jews and Gentiles and be killed through 
crucifixion. Through the Son of Man’s active obedience to God’s will, he would 
mediate for his disciples that they might face the fate of suffering and death in 
obedience to God’s will for their lives. The climax of the Son of Man’s service to 
humanity would be to give his life as a ransom for the many (for the forgiveness of 
human sin; 26:28). Forgiveness of sin is the result of the Son of Man’s death which was 
the ransom that pardoned humanity from their sin (which separates God from 
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humanity). The fullest expression of God’s grace and mercy would be mediated to 
humanity through the Son of Man’s sacrificial death. Only through the Son of Man’s 
death, could humanity be brought back into a restored relationship with God the Father, 
the one who is in the heavens. In addition, the true meaning of servanthood (mercy and 
grace) according to God’s will was mediated to Jesus’ disciples—being a 
“slave/servant” to humanity by giving up one’s life for the sake of others is the fullest 
expression of what it means to love others (cf. 22:39). Instead of vying for selfish 
pursuits like status or position, God’s will requires humility (e.g., 23:11‒12); 
relinquishing worldly pursuits (and possessions) to serve humanity with acts of mercy 
and love (e.g., 25:34‒40). As mentioned, God the Father’s vindication for the Son of 
Man’s sacrificial death would be his resurrection and exaltation, which mediated God’s 
promised vindication of future reward at the Son of Man’s parousia for their faithful 
obedience to his will (e.g. 16:27; 25:35‒37). 
The theological centerpiece of the Son of Man’s active obedience to follow 
God’s will is located in Matt 26. The ultimate danger of disobedience and betrayal is 
highlighted in the contrasting behavior and actions of: (1) Judas with the woman who 
anointed Jesus’ feet (vv. 7‒16), (2) the disciples’ obedience to follow Jesus’ instructions 
with Judas’ disobedience and hypocritical characterization (vv. 14‒27), and (3) Jesus 
the Son of Man’s insistence to follow God’s will according to the scriptures and 
prophets with the disciples disobedience in Gethsemane and Judas’ betrayal during 
Jesus’ arrest (vv. 36‒56). However, throughout ch. 26, Jesus the Son of Man mediated 
to his disciples the importance of following God’s will even onto suffering and death. 
Jesus went to the place and the people who he knew would arrest him so to obey God’s 
will (26:2, 24, 39, 42, 45‒46, 50, 53‒54, 56). Similarly, in their future ministries, the 
disciples must be willing to suffer and die in following God’s will (e.g., 16:24‒27; 
20:17‒28). Jesus’ prayer in Gethsemane accentuated his desire to see his Father’s will 
to be done on earth as it is in heaven (26:42 [6:10]). In Matthew’s Gospel, the ultimate 
proof of genuine discipleship is to submit completely to God the Father’s will, the one 
who is in the heavens (i.e., 7:21; 12:50). In addition, the Son of Man mediated to his 
disciples that his suffering and death would produce a covenant between humanity and 
God the Father—his blood would be shed for many for the forgiveness of sins (vv. 2, 
24, 26‒28). As a result, humanity could have a restored relationship with God the 
Father, the one who is in the heavens. In their future ministry, the disciples would share 
this message of salvation with the world (24:14; 28:18‒20).       
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The Son of Man passages relating to his parousia, emphasize the recompense 
given to genuine disciples at the eschaton for their faithful obedience to God’s will. In 
13:24‒30, Jesus the Son of Man stated he wanted the weeds to remain in the midst of 
the wheat until the eschaton so they could be influenced by the wheat. Genuine 
disciples were sent out to preach the good news of God’s grace and mercy to both Jews 
and Gentiles—announcing the good news to all the nations until the Son of Man’s 
parousia (cf. 24:14; 28:18‒20). Similarly to Jesus and John the Baptist, they were to 
announce the need for people to repent of their sins because the kingdom of the heavens 
was near (cf. 10:7; 3:2, 6; 4:17). The Son of Man’s mission was to mediate God the 
Father’s grace and mercy towards humanity through his sacrificial suffering and death 
which would provide the means to the forgiveness of their sins (e.g., 20:17‒19, 28; 
26:28). In addition, the Son of Man would warn the disciples that the evil ones might 
attempt to uproot the children of the kingdom from their dedication to God (13:29, 38‒
39). The righteous ones are those who do the will of their Father in the heavens through 
their obedience to Jesus’ words revealed in the scriptures (e.g., 7:24‒25); they alone 
will enter into the kingdom of their Father (e.g., 7:21‒23; 13:43). The evil ones will be 
separated from them and will be thrown into hell (13:41; e.g., 23:3). Therefore, the Son 
of Man is the mediator of the righteous and evil ones’ eschatological fate—those who 
are faithful and obedient to God’s will revealed through the Son of Man will inherit the 
gift of eternal life (i.e., the Father’s kingdom) (cf. 13:41‒43). In 16:24‒27 and 19:27‒
30, the Son of Man will come in his Father’s glory with his angels and will reward 
faithful disciples for their deeds which demonstrate their obedience to God’s will—they 
are willing to relinquish their life like the Son of Man (16:21, 24) and they are prepared 
to give up everything (e.g., possessions and family) to follow Jesus into itinerant 
ministry (19:27, 29). The Son of Man promised to mediate God the Father’s vindication 
and reward to such faithful disciples who have obeyed God’s will, by giving them the 
right to sit on twelve thrones to rule over the twelve tribes of Israel in the restored world 
and to inherit eternal life (16:26‒27; 19:28‒29).  
In Matthew’s eschatological discourse (ch. 24), Jesus promised vindication and 
reward to faithful disciples who endured in their commitment to him until the Son of 
Man’s parousia. In 24:3‒26, Jesus emphasized the importance of genuine disciples 
enduring through intense persecution and the rise of false prophets, false christs, and the 
antichrist, to the end so they can receive salvation for their faithful commitment to Jesus 
and for proclaiming the good news of the kingdom throughout the world. Many will 
experience the evil increase of lawlessness and lack of love towards others (24:12) and 
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will have to be willing to relinquish everything of earthly value (24:16‒21). Faithful 
disciples will prove their obedience to God’s will through being ready and watchful for 
the Son of Man’s imminent return (24:36‒44). A main manifestation of a disciple’s 
obedience to God’s will, is their actions of love and mercy towards others (24:45‒51; 
e.g., 9:13; 12:7‒8; 11:19; 25:34‒40). The unfaithful tribes of the earth will mourn when 
they see the Son of Man coming on the clouds of heaven with his angels. When he 
comes he will send out his angels to gather the faithful (24:27, 30‒31) to inherit eternal 
life (24:13 [13:43]) and he will separate them from the sinful and unfaithful by 
assigning them to hell (24:51 [13:41‒42]). At the Son of Man’s parousia, he will 
mediate genuine disciples’ vindication and reward by granting them the gift of eternal 
life for their faithful, enduring obedience to God’s will. In Matthew’s judgment scene 
(25:31‒46), the Son of Man will come in his glory with all his angels and sit on his 
throne of glory. As king, the Son of Man will separate all of humanity based on their 
faithful obedience to God’s will. Those who have lived by participating in deeds which 
demonstrate a love for others in the world, will be granted eternal life in the king’s 
Father’s kingdom (25:33‒45). Those who loved others demonstrated their love for Jesus 
the Son of Man, since he identified himself with the needy in the world (25:40, 45; cf. 
22:37‒40). As judge, the Son of Man will mediate the eschatological fates of both the 
faithful disciples and the evil sinners on behalf of God the Father—obedient disciples 
who have fulfilled God’s will inherit eternal life, while disobedient sinners will to away 
into eternal punishment (25:31‒33, 46). 
In Matt 26:63‒64, Jesus the Son of Man’s identity and role provided future hope 
for his genuine disciples. The Son of Man is the Christ, the Son of God. In addition to 
his identity, Jesus emphasized his role. After living in obedience to God’s will which 
was culminated in his suffering and death on the cross, God the Father would vindicate 
and reward the Son of Man through his resurrection and exaltation—all would see him 
sitting at the right hand of the power. In addition, in the future, he would come upon the 
clouds of heaven to mediate God the Father’s judgment on all humanity (cf. 24:30‒31 
[also 13:41‒43; 25:31‒46]). Similarly, the Son of Man would mediate the vindication 
and reward of his faithful disciples at his parousia. They would be vindicated from 
death and rewarded for their faithful obedience to God’s will by receiving eternal life in 
their Father’s kingdom and sitting on thrones ruling over the tribes of Israel (cf. 16:24‒
27; 19:28‒29).              
Based on the evidence presented in this thesis, the term mediator fits well into 
representing the function of the Son of Man in Matthew’s Gospel.           
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3.  Conclusion 
3.1. Filling the Research Gap 
The purpose of this thesis was to analyze all thirty occurrences of the Son of Man 
phrase in the Gospel of Matthew to determine the Son of Man’s function in the entire 
corpus. Son of Man research has generally viewed the meaning of the Son of Man logia 
as (1) a designation of his incarnation (Neander; Wright), (2) an 
etymological/philological emphasis of the Aramaic term bar nasha (Lietzmann; 
Manson; Gaston; Vermes; Casey), (3) relating to his eschatological return (Schweitzer; 
Weiss), (4) a prototype of humanity (cf. Dan 7), or (5) a representation of the disciples’ 
ministry (Moule; Campbell). The concern with these approaches is that they are either 
too specific, not taking into account the Son of Man’s function in all contexts, or too 
exclusive, focusing on etymology/philology without accounting for the literary contexts 
in which Son of Man logia are found in Matthew’s Gospel. Matthean research has 
limited the meaning of the Son of Man’s function by focusing on the latter half of the 
Gospel, that is, on chs. 16‒26 (Geist and Luz) or on the parousia in chs. 21‒25 
(Kingsbury; Schweizer; Weiss). Meier focuses on the entire corpus of Matthew, but his 
work is too broad positing an overly wide continuum of meaning of the Son of Man’s 
function. In other words, for Meier, the Son of Man designates various aspects of his 
ministry, which spread across his public ministry, passion and exaltation, rule of the 
world, and final judgment. Thus, Meier does not present a particular theological 
understanding of the Son of Man’s role in Matthew. Pamment limits the Son of Man’s 
function to a strictly representative figure whose work and destiny are emulated by his 
disciples. However, she does not develop the comparison between the Son of Man and 
the disciples, demonstrating the ways they are to continue the Son of Man’s ministry 
into their own. Scholars have primarily studied the thirty Son of Man sayings based on 
source-critical concerns, namely, interest in what materials the author of Matthew might 
have used to develop his understanding of the Son of Man. Matthean scholars have 
tended to focus on the latter half of the Gospel (after 16:13) in developing the 
theological significance of the Son of Man, since the majority of the Son of Man logia 
are found there. Therefore, gaps exist in the theological study of the Matthean Son of 
Man, and they need to be filled. This thesis has attempted to fill those gaps by providing 
a consistent theological understanding of the Son of Man throughout Matthew’s Gospel, 
namely the function of the Son of Man as mediator of God’s will to his disciples. The 
Son of Man’s role as mediator can be discovered in Matthew’s presentation of Jesus’ 
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earthly ministry, in his suffering, passion, resurrection, and exaltation and in his future 
parousia. 
 The origin of the expression Son of Man has not been conclusively proven. In 
my estimation, Ps 8:4‒6 is a plausible background for the life, death, resurrection, and 
exaltation of Jesus the Son of Man, while Dan 7:13‒14 is possible for the Son of Man 
sayings which relate to his parousia. The meaning of the Son of Man idiom is endlessly 
debated. The terms Md), )#$n, and a1nqrwpov, can all be translated human, indicating 
the Son of Humanity. Therefore, the Son of Man relates to Jesus’ relationship to/with 
humanity and represents them before God the Father and God the Father to them. In my 
thesis I argue that in Matthew, the Son of Man (i.e., Son of Humanity) is the mediator 
of God’s will to his disciples—those who choose to follow him. In addition, he is the 
mediator of God’s grace and mercy to all humanity through his sacrificial death which 
provides the forgiveness of sins and a restored relationship with God the Father. Finally, 
he is the mediator of God the Father’s promised vindication to genuine disciples when 
he comes as eschatological judge at his parousia.      
 The primary method I chose in analyzing the Son of Man logia in Matthew is 
new redaction criticism. Accordingly, in my thesis, the Son of Man’s function as 
mediator is based on the theological interests of the author in Matthew’s own account 
by beginning to highlight emphases through comparison with the Gospels of Mark and 
Luke, and then providing a literary-critical analysis of the Son of Man logion within 
Matthew’s Gospel. Chapter 2 demonstrated the Son of Man’s role as mediator by 
prophetically revealing God’s will to his disciples during his earthly ministry (Matt 8‒
12). Chapter 3 showed the Son of Man’s role as mediator by demonstrating God’s will 
to his disciples through his resolve to offer himself as the priestly sacrifice through his 
suffering and death, and his subsequent resurrection and exaltation (16:13‒28; 17:10‒
23; 20:17‒28; ch. 26). Chapter 4 concluded with the Son of Man’s kingly role as the 
mediator of promised vindication and reward for genuine disciples at his parousia 
(13:24‒30, 36‒43; 16:13‒27; 19:16‒30; 24:3‒51; 25:31‒46; 26:63‒66). 
 
3.2. The Son of Man’s Earthly Ministry: The Meditator of God’s Revealed Will in 
Matthew 
In chapter 2, I demonstrated that the Son of Man functioned as mediator by revealing  
God’s will to his disciples during his earthly ministry. Jesus the Son of Man 
accomplished his role as mediator by teaching his disciples what behaviors and actions 
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were necessary to be part of God the Father’s family (i.e., children of the kingdom), 
identifying them based on their commitment to practicing God’s will. Matthew 
structured the importance of his disciples doing God’s will through an inclusio formed 
with 7:21 and 12:50. These verses are almost identical, highlighting kingdom people as 
those who do the will of the Father in the heavens. Matthew 8‒12 includes the Son of 
Man logia related to Jesus’ earthly ministry. Matthew 7:21 (also vv. 22‒29) serves two 
purposes: (1) it is Jesus’ concluding, climactic teaching on his Sermon on the Mount, 
and (2) it is the introduction to Jesus’ earthly ministry in 8:1‒12:50, since God’s will is 
the central theme throughout Jesus’ earthly ministry. 
The Son of Man taught his disciples that it is necessary to relinquish temporal 
possessions and family members to follow God’s will (8:18‒22). Matthew’s unique 
contribution to Jesus’ teaching is seen primarily in his contrast between a scribe and one 
of his disciples (in Luke the individuals are unidentified [9:57, 59, 61]). Unlike Luke 
9:57‒62, Matthew forms an inclusio with the term follow (a0kolouqe/w in 8:19, 22), 
emphasizing the importance of the meaning of following Jesus and, consequently, the 
importance of obeying God’s will. Since the scribe stated that he would follow Jesus, 
one might argue that he was a genuine disciple. However, in almost every place a scribe 
is mentioned in Matthew, a scribe was an enemy of Jesus who opposed him and his 
ministry (cf. 2:1‒19; 5:19‒20; ch. 23 [especially vv. 6‒7, 25‒26]). The Son of Man 
mediated for his disciples the importance of following God’s will through his 
homelessness (aspiring neither to status, possessions, nor family). Matthew 8:20 serves 
as an invitation to discipleship. To follow after the Son of Man in self-renunciation is to 
experience his grace—a divine opportunity to experience God’s will as mediated 
through the Son of Man’s praxis. The disciple called Jesus “Lord” in contrast to the 
scribe, probably emphasizing the disciple’s willingness to relinquish his need to bury 
his father and follow Jesus. The disciples who followed Jesus into the boat in 8:23‒27 
also called him “Lord” (cf. 8:21, 25) when a great storm arose and they needed help. 
Therefore, the disciple in 8:21‒22 was most likely among those who went with Jesus 
into the boat.
367
 The call to relinquish temporal attachments is emphasized in Jesus’ 
missionary discourse in 10:5‒15, 37‒39. The Son of Man is the mediator of God’s will 
by teaching his disciples the necessity of relinquishing position, status, and family in 
following Jesus.  
                                                 
367
 The account of the disciples following Jesus into a boat is not included following Luke 9:57‒
62.  
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 The Son of Man taught his disciples that faith in Jesus’ authority is necessary in 
following God’s will (9:1‒8). Unlike Mark and Luke’s accounts, in Matthew’s 
presentation of the healing of the paralytic, the contrast between the faith of those who 
brought the paralyzed man (and the paralyzed man himself) and the evil hearts of the 
scribes is important. The scribes charged Jesus with blasphemy because he claimed he 
had the authority to forgive sins (9:3, 5‒6). This blasphemy was likely due to Jesus’ 
claiming God’s exclusive prerogative to forgive sins, thus challenging God’s sole 
authority. The scribes’ evil hearts related to their lack of faith in Jesus; in this way, they 
were among those opposed to Jesus and his ministry throughout Matthew (cf. 12:35, 
38‒45; 16:4; 15:8; 23:23). However, the faith of those who brought the paralyzed man 
(and the paralyzed man himself) led to Jesus’ healing the man and forgiving his sins. 
Through his many miracles of healing in Matthew, Jesus mediated the view that faith is 
necessary for those who want to follow God’s will. The necessity of faith is highlighted 
in Jesus’ rebuke of his disciples for their lack of faith in him when threatened by a great 
storm (8:25‒27). The connection between faith and healing is accentuated in chs. 8‒9, 
which demonstrate his mercy for the sick who expressed faith in him (e.g., 8:5‒13; 
9:18‒19, 23–26, 32‒33). In 1:21‒23, Jesus’ mission to forgive and save his people from 
their sins was a manifestation of God’s will and was highlighted through his preaching 
of repentance (like John the Baptist; 3:2, 6; 4:17). Since the culmination of the Son of 
Man’s ministry was to suffer and die for humanity, physical healing and the forgiveness 
of sins are manifestations of the Son of Man’s love and mercy for this paralytic. The 
Son of Man mediates his desire for a restored relationship between the paralytic (i.e., 
and all humanity) and God the Father through his sacrificial death; the means of 
forgiveness for human sin (cf. 20:28; 26:28). Therefore, the ministry of forgiving sins 
would need to be an integral part of the disciples’ future ministry as well (e.g., 18:21‒
35). The paralytic’s faith is demonstrated in his obedience to Jesus’ command; he 
picked up his stretcher and went home (9:7). Jesus the Son of Man’s mediatorial role in 
healing and forgiving sins is seen in the imperative verbs in 9:5‒6, where he 
authoritatively commanded the paralytic to action. Since Jesus’ authority is 
accentuated
368
 in the healing episode, 9:8b refers back to Jesus as the only mediator of 
God’s will. The Son of Man mediated the necessary response of faith (and obedience) 
in following God’s will. 
                                                 
368
 Unlike Mark and Luke’s accounts, Matthew emphasizes Jesus’ authority twice in 9:6, 8.  
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The Son of Man taught his disciples that faithful allegiance in following after 
Jesus and his call to itinerant ministry is necessary for following God’s will (10:16‒23). 
The purpose of the missionary discourse in Matt 10 is to encourage disciples to remain 
committed to God’s will amidst inevitable persecution and possible death in their 
allegiance to God’s will (cf. 10:16‒22, 26‒31, 38‒39). Jesus encouraged his disciples to 
endure to the end (of their lives) so they could receive his promised reward of eternal 
life (10:21‒22). Disciples who emulate Jesus’ life and ministry are committed to doing 
his Father’s will (10:24‒25). Preaching of the nearness of the kingdom (10:7, 19, 27, 
32) must continue throughout the cities of Israel before the Son of Man comes (10:23). 
Jesus and John the Baptist proclaimed a message of repentance for the forgiveness of 
sins (3:2, 6; 4:17), which is mirrored by the disciples (10:6‒7). The purpose of their 
ministry was to urge people to repent of their sins, receive forgiveness, and have a 
restored relationship with God the Father. Like Jesus and John the Baptist, the apostles’ 
commitment to such a ministry would result in suffering and possible death in 
preaching the gospel message (10:21‒22). Sometime after his death and resurrection, 
Jesus will come back and give his disciples further instructions for their itinerant 
ministry both to Jews (10:6) and Gentiles (10:16‒20; cf. 28:18‒20). Jesus’ instructions 
for preaching to the whole world are recorded in 24:14, which include eschatological 
cues of Jesus’ parousia (cf. 24:3‒51). Matthew’s missionary discourse does not have the 
prominent eschatological emphasis on the parousia resident in Mark 13:9‒13 and Luke 
22:12‒19. Therefore, unlike Mark and Luke, Matthew is concerned with the present and 
future ministry of the disciples after Jesus’ resurrection and primarily reserves his 
discussion of Jesus’ parousia for Matt 24. Solidarity between Jesus’ ministry and his 
disciples is highlighted in the missionary discourse: (1) a preaching/healing ministry 
(4:17, 23‒24; 9:36‒38 [specific examples of Jesus’ healing: 8:1‒17, 28‒34; 9:1‒8, 18‒
34]; 10:1, 7‒9), (2) persecution for following God’s will (16:21; 17:22‒23; 20:17‒19; 
10:11–15, 16‒22 [cf. 5:10‒12], 32‒40), and (3) taking up one’s cross and following 
Jesus (10:38–39; 16:21–28). Through the parallel ministries of Jesus and his disciples in 
ch. 10, Jesus mediated for his disciples the need for faithful, lifelong obedience to 
God’s will, including an inclusive ministry both to Jews and Gentiles.  
The Son of Man taught his disciples that continuing to follow Jesus by 
emulating his works of mercy and sharing his message of salvation amidst persecution 
is necessary in following God’s will (11:11‒19). Matthew 11:1‒19 is almost identical 
with Luke 7:18‒35. Their point of contrast relates to their surrounding contexts. 
Matthew emphasizes the persecution that Jesus’ disciples would experience as they 
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continued Jesus’ ministry to other Jewish cities (10:14‒40; 11:6, 11‒12, 28‒30). In 
11:7‒24, the persecution and rejection of the message of Jesus the Son of Man and John 
the Baptist are emphasized. Similarly, those who rejected Jesus and John the Baptist’s 
mission represent those who will reject Jesus’ disciples’ ministry. However, Luke’s 
account does not emphasize persecution or rejection of John the Baptist or Jesus’ 
disciples’ ministry. The surrounding context in Luke 7 is focused on Jesus’ healing 
miracles and the rejection he received from the Jewish people.  
The inclusio comprising 11:2, 19 serves two purposes: (1) It highlights 
Matthew’s messianic association by connecting the Christ with the Son of Man, and (2) 
it emphasizes the works of the Son of Man according to God’s will (i.e., miraculous 
deeds, preaching, teaching, and evangelism). Jesus associated with the marginalized, 
especially tax collectors and sinners, throughout his ministry, so they might hear and 
respond to his message. Throughout ch. 11, Matthew compared the ministry and 
rejection of Jesus the Son of Man with that of John the Baptist (cf. 11:2, 12, 18‒19). In 
11:2, the term bia/zetai carries a passive-negative sense, that is, the kingdom of heaven 
suffers violence (the rejection/persecution of John the Baptist [11:13‒18; 14:1‒12] and 
of Jesus the Son of Man [11:5‒6, 16–17, 19; 26:1‒5]). In contrast to rejection, God 
divinely appointed John the Baptist and Jesus the Christ to itinerant ministries (cf. 1:21‒
23; 3:1‒17; 4:17). In 9:9‒13, Jesus’ ministry to tax collectors and sinners accentuated 
his interest in embracing the marginalized and complete submission to the will of God, 
who “desires mercy not sacrifice” (cf. 9:13; 12:7 [Hos 6:6]; the divine will is 
highlighted by qe/lw). John the Baptist represents those who do the will of their Father 
in the heavens through their submissive obedience to God’s will (cf. 7:21‒27). Jesus the 
Son of Man is the mediator of God’s will on earth, which is clearly demonstrated in his 
submission to God’s itinerant ministry and his willingness to embrace and minister to 
the marginalized (that is, tax collectors and sinners). The Son of Man’s acceptance of 
the marginalized in 11:5, 19 (and Gentiles in 11:21) highlights his desire to extend 
God’s grace and mercy to them. His deep concern for people to repent of their sins and 
receive salvation is demonstrated in his preaching the good news and accentuated in 
11:21, and in his desire to give the burdened rest for their souls in 11:28‒30. Wicked 
Gentile cities and the marginalized (represented by children/little ones/infants in 11:11, 
25‒30 [cf. 18:1‒14]) accepted the wisdom and miraculous deeds (the e1rga [11:2, 19]) 
of the Christ, the Son of Man (11:22‒24), but the Jewish cities and religious 
leaders/Pharisees persecuted and rejected the teaching and work of the Son of Man 
(11:16, 20‒21, 25, 28‒30; cf. 23:1‒4, 23). The Pharisees represented those who cause 
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the disciples/marginalized (other little ones/least important) to fall from their faith 
(18:6‒7; 23:1‒2, 10‒15) through their faulty interpretation of the law and the teaching 
of the elders (11:28). However, Jesus the Son of Man provided wisdom that is a mild 
yoke and an easy and light burden that has the salvific power to bring rest to their souls 
(11:19, 29‒30). Eschatological salvation and reward is reserved for those who accept 
Jesus’ fuller revelation of God’s will mediated through Jesus the Son of Man. Tax 
collectors and sinners represented those who accept his message, repent, and turn to 
Jesus (21:31‒32), that is, the least important, little ones, and infants who embraced 
Jesus the Son of Man. As the disciples emulated Jesus the Son of Man’s message and 
works (e.g., 10:5‒15, 16‒20, 23), they faithfully followed God’s will for their present 
and future ministries. The Son of Man mediated God’s will to his disciples by 
emphasizing the need to associate with sinners and the ostracized in society, and to 
share the message of repentance so they could have an opportunity to receive God’s 
grace and mercy—namely, the forgiveness of their sins and salvation. In addition, the 
Son of Man mediated for his disciples the need to continue resolutely in their itinerant 
ministry, as he did, so to fulfill God’s will fully for their lives and ministry. 
The Son of Man taught his disciples that obeying Jesus’ law of mercy toward the 
needy is necessary in following God’s will. Matthew 12:1‒8 is paralleled in Mark 2:23‒
3:6 and in Luke 6:1‒11. Matthew’s account is different due to its emphasis on human 
need. In Matthew, Jesus compared the need to accept the disciples eating on the Sabbath 
when hungry with the Pharisees actions, which broke the Sabbath law (12:1‒5). In 
addition, only Matthew mentions that Jesus is greater than the temple (i.e., his 
redefinition of the law takes precedence over the Sabbath law) and quotes Hos 6:6 “I 
desire mercy and not sacrifice” (12:6‒7). Jesus’ insistence on showing mercy to the 
disciples is substantiated in Hos 6:6 that compassion triumphs over Sabbath regulations. 
Unlike Mark and Luke, Matthew accentuates mercy as more essential than the Sabbath 
law and highlights the need to love one’s neighbor (22:39).  
The Pharisees rebuked Jesus and his disciples for eating grain on the Sabbath. 
The Son of Man justified his authority to redefine the Sabbath law by placing mercy 
above the law through the following Christological statements in 12:6‒8: (1) The Son of 
Man is greater than the temple; (2) according to Hos 6:6, God “desires [wills (qe/lw)] 
mercy over sacrifice”; and (3) the Son of Man is Lord of the Sabbath. The Son of Man 
is greater than the temple through his authoritative role as mediator—he mediated 
God’s will for mercy towards human beings (cf. 9:9‒13). Jesus’ mission was to “save 
his people from their sins” (1:21), which is represented in his ministry to tax collectors 
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and sinners (cf. 11:19) who accepted his message and inherited eternal life (11:25‒30; 
20:31‒32). According to Jesus, mercy and compassion to people, manifested in Jesus’ 
teaching (12:1‒8) and in his healing of the crippled man in the temple (12:9‒14), are 
more important than the law. Jesus’ attitude toward the law was to fulfill it according to 
God’s will, which he did by teaching his disciples to put others first by being their 
servant (perfectly fulfilled in Jesus’ death; cf. 20:26‒28). In contrast to God’s will, the 
Pharisees opposed Jesus’ redefinition of the law by plotting to kill Jesus, as seen in 
Matthew’ first prediction of the Son of Man’s premeditated death (12:12‒14). Jesus’ 
ministry defined for his disciples what God’s will is and how it was to be practiced. 
Obeying God’s will requires merciful actions toward others. Jesus the Son of Man is the 
mediator of God’s revealed will to his disciples in his teaching and demonstrating that 
mercy towards others is a necessity for those committed to following God’s will.  
The Son of Man taught his disciples that just as the Holy Spirit’s anointing was 
needed in his ministry, so his empowerment would be necessary in his disciples’ future 
ministry if they were to fulfill God’s will faithfully (12:22‒32). Unlike Mark and Luke, 
Matthew explicitly mentions the Holy Spirit’s role in empowering Jesus to exorcise 
demons (12:28). In Matthew, the writer connects the Pharisees’ accusation of Jesus’ 
ability to cast out demons through Beelzebub with the unforgiveable sin of blaspheming 
the Holy Spirit’s work in Jesus’ ministry (12:31‒32). In Matthew, the emphasis on 
judgment is stronger than in Mark and Luke. The consequences for blaspheming the 
Holy Spirit are both for the present and the future (12:32), not just for the future (as in 
Mark 3:29‒30). Luke bypasses the Spirit’s work in Jesus’ ministry and the judgment for 
blaspheming against the Spirit (cf. 11:14‒23).  
The Pharisees criticized Jesus’ ministry of exorcism, stating that the source of 
his miraculous ability is Satan. However, Jesus revealed to the Pharisees that he 
exorcised demons through God’s Spirit (12:22‒28). The disciples and crowds witnessed 
Jesus’ demon exorcism of a blind and mute man (12:1, 15, 23), which amazed the 
crowd and caused them to ask if he was the Son of David (12:23). Later in Matthew, the 
disciples were challenged after Jesus’ resurrection to rely on the Holy Spirit in their 
respective ministries (28:18‒20). Therefore, Jesus’ teaching about the Holy Spirit would 
mediate to Jesus’ disciples that God’s will would necessitate the Holy Spirit’s role in 
their future post-resurrection ministry. The Holy Spirit empowered Jesus the Son of 
Man in his mission to forgive sins and restore humanity’s relationship with God through 
his suffering and death (cf. 1:21). No forgiveness is available to those who reject the 
work of the Holy Spirit in the Son of Man and, consequently, in the future ministry of 
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the disciples when they continue his ministry by proclaiming the message of 
forgiveness of sins through his suffering and death (12:32; cf. 24:14). The Pharisees 
credited Jesus’ miracle to demon possession (12:24). Jesus accused the Pharisees of 
committing the unforgiveable sin, blasphemy of the Holy Spirit (12:31‒32). Criticizing 
and speaking against Jesus the Son of Man is forgivable, but speaking against the Holy 
Spirit, the source of Jesus’ authoritative power, is unforgivable. Jesus’ authoritative 
power came from God, who anointed Jesus with the Holy Spirit and divinely sanctioned 
his itinerant ministry (cf. 3:16‒17; 4:1‒17). The Pharisees’ blasphemous speech aligned 
them with Satan in their rejection of the source of Jesus’ power (i.e., the Holy Spirit) 
and, consequently, they rejected God himself (also 9:32‒34). Their rejection of God’s 
will for Jesus’ ministry (and his anointing by the Spirit) is reminiscent of Peter’s rebuke 
of Jesus in 16:21‒23. Peter was influenced by Satan in his rejection of God’s will in 
Jesus’ ministry and, therefore, the Holy Spirit’s work in aiding Jesus to accomplish 
God’s plan. The Pharisees and Peter similarly emulated Satan’s attempt to lead Jesus 
away from God’s will for his ministry (cf. 4:1‒11). In 12:18, 28, the Holy Spirit’s 
presence and work in Jesus’ ministry is spoken about and demonstrated, solidifying the 
Pharisees’ blasphemous speech and bringing  judgment upon them for committing the 
unforgiveable sin. Jesus the Son of Man was the meditator between God the Father and 
his disciples. Just as Jesus needed the Holy Spirit as the source of his ministry to fulfill 
God’s will, so his disciples would need to rely on the Holy Spirit as the means to 
complete God’s will (cf. 10:20; 28:18‒20).  
The Son of Man taught his disciples that imitating his self-sacrificial ministry 
even onto death would be necessary in following God’s will (12:38‒42). Luke 11:29‒32 
mentions that the crowds are representative of an evil generation, while Matthew’s 
account specifically addresses the scribes and Pharisees as prime examples of an evil 
and adulterous generation (12:38‒39). In addition, the comparison with the Jonah 
tradition (Jonah 1:17–2:10) and Jesus the Son of Man’s suffering and death as the sign 
is emphasized in Matthew (12:39‒40), while Luke only mentions the sign of Jonah 
without any description of the sign (11:30). Matthew’s focus is on the Son of Man’s 
death and resurrection, while Luke appears to have related the sign of Jonah to Jesus’ 
parousia (future of e1stai in 11:3). 
The scribes and Pharisees’ request for a sign caused Jesus to group them with 
“an evil and adulterous generation” (12:38–39). This emphasis on evil generation 
(genea\ ponhra/) connects this pericope together by an inclusio (12:38‒39, 45). In 12:39 
and 16:4, the Pharisees were representative of the “evil and adulterous generation” 
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precisely because they were opposed to God’s will in and through Jesus the Son of 
Man’s ministry, which mediated God’s will on earth throughout Matt 8‒12 (cf. 9:1‒8, 
32‒34; 12:14, 22‒32). The evil nature of the Pharisees is accentuated in 16:1, when they 
are described as testing (peira/zw) Jesus. In Matthew, testing is an action of Satan, the 
Pharisees, or the Pharisees and Sadducees; in this way, these religious leaders are 
aligned with Satan’s work and his kingdom (cf. 4:1, 3, 7; 19:3; 22:18, 35). The only 
sign given to the religious leaders will be the sign of Jonah, which is the resurrection of 
Jesus the Son of Man and his public return after his resurrection. Just as in Jonah 1:17‒
2:10, an emphasis on death and resurrection is identified as the sign of God’s victorious 
redemption and vindication. The sign that will be apparent to the religious leaders is 
Jesus’ resurrection. The judgment of Jonah is compared with the fate of Jesus the Son of 
Man. The Son of Man received God’s judgment and punishment through suffering and 
death to “save his people from their sins” (1:21) and was buried and delivered from 
death (cf. Jonah 1:7‒2:10). Just as Jonah fulfilled God’s will by going to Nineveh to 
preach repentance (Jonah 3), so Jesus the Son of Man did through his sacrificial 
suffering, death, and resurrection. Similarly, the disciples would need to deny 
themselves by relinquishing all people and possessions and suffer opposition and 
persecution even onto death in order to obey Jesus’ commission and fulfill God’s will 
faithfully for their lives (cf. 8:18‒22; 10:16‒39; 11:18‒24; 12:30‒33; 16:21‒26). 
Through the Son of Man’s suffering, death, and resurrection, God’s mercy and 
compassion to sinners would be displayed. Jesus’ death and resurrection mediated to his 
disciples specifically and the religious leaders and crowds generally, that God the 
Father is merciful and compassionate. God’s will on earth is that sinners would repent 
of their sins, receive forgiveness through the Son of Man’s sacrificial death, and be 
saved from their separation from God. A main way the disciples will fulfill God’s will 
in their future ministry is to proclaim this gospel message to others. As in 11:20‒27, 
Gentiles (Gentile cities, Queen of Sheba) will condemn this evil generation (represented 
by Pharisees and Sadducees) because they accepted Jesus’ message of salvation, while 
the evil generation (cf. 11:20‒21) refused to repent and accept Jesus’ message of 
salvation. Jesus’ message is greater than the preaching of Jonah and the wisdom of 
Solomon. God’s will is for all people (Jews and Gentiles) to accept God’s salvific plan 
mediated through Jesus the Son of Man. Jesus the Son of Man mediated for his disciples 
the necessity of self-sacrifice even unto death to fulfill God’s will faithfully for their 
lives.  
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3.3. The Son of Man’s Passion and Death: The Meditator of Demonstrated Obedience 
to God’s Will in Matthew 
In chapter 3, I demonstrated that the Son of Man functioned as the mediator by fulfilling 
God’s will through revealing and exemplifying his committed obedience to self-
sacrificial suffering and death. Similarly, the disciples would learn the importance of 
obedience in following God’s will. 
The Son of Man demonstrated his fidelity to God’s revelation of his fate to 
suffer and die and told his disciples such renunciation of life was necessary in following 
God’s will (16:13‒28). Matthew 16:13‒20 provides a more complete messianic 
understanding by connecting Jesus the Son of Man with the Petrine confession of Jesus 
being “the Christ, the Son of the living God” (16:13, 16; cf. 11:2, 19). Mark 8:27‒9:1 
and Luke 9:18‒27 do not mention Jesus as the Son of the Living God, nor that the 
Father revealed the confession to Peter. Jesus’ divinely sanctioned mission in 1:21 is 
particularized in 16:21 and in the subsequent passion predictions in 17:22‒23 and 
20:17‒19 (also 26:27‒28). Peter’s divinely revealed confession in 16:16 is contrasted 
with his rejection of Jesus’ mission to suffer and die in 16:21, which led Jesus to rebuke 
Peter’s response of rejection as inspired by Satan (cf. 16:22‒23).369 In 16:21, Jesus 
claimed he would suffer many things, be killed, and raised on the third day. In the 
subsequent passion predictions, Jesus revealed in greater detail what such suffering 
would involve (17:22‒23; 20:17‒19). The use of dei= in 16:21 emphasizes God’s will for 
Jesus to suffer, die, and be resurrected. In other words, it is God’s will for his grace and 
mercy for humanity’s sinful condition to be demonstrated through the Son of Man’s 
suffering and death, which will mediate God’s love to humanity through his broken 
body and spilled blood for the forgiveness of sins (26:26‒28). Only the Son of Man was 
called to offer his life as a means for the forgiveness of sins and to restore humanity’s 
relationship with God the Father. The disciples will be called to share the meaning and 
message of Jesus’ death with humanity. Jesus would need voluntarily to obey God’s 
mission for his life. Jesus the Son of Man mediated to his disciples the importance of 
obeying God’s will through his unwavering loyalty to God’s future plan for his life, 
culminating in his suffering and death. Similarly, Jesus revealed to his disciples that 
                                                 
369
 The harsh dialog between Jesus and Peter in 16:22‒23 is more descriptive and accusatory in 
the Matthean account than in Mark. For example, Jesus called Peter a stumbling block (ska/ndalon), 
indicating Peter’s resistance to God’s will.  
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faithful disciples
370
 must also demonstrate their fidelity to God’s will through their 
willingness to deny themselves voluntarily, take up their crosses, and follow him, 
accepting the fate of suffering and death (16:24). Jesus demonstrated his obedience to 
God’s will through his suffering and death and will mediate for his present and future 
disciples that suffering and death will be necessary in yielding to God’s will for their 
lives. The future reward of eternal life will be given to faithful disciples who, like Jesus, 
chose suffering and death over attachment to their present lives (16:25‒27). At his 
parousia, the Son of Man will vindicate and reward faithful disciples with eternal life 
(16:27). Jesus’ future recompense was meant to encourage Jesus’ disciples to voluntary 
self-sacrificial renunciation in faithful obedience to God’s will.371 Through the Son of 
Man’s willingness to suffer and die, he mediated for his disciples the importance of 
obeying God’s mission of self-denial, even of one’s life, according to God’s will. Only 
Matthew’s account mentions that next time the disciples would see the Son of Man 
coming with his kingdom it would be after his victorious resurrection (16:28), when he 
would instruct and challenge his disciples to continue his itinerant ministry (cf. 28:18‒
20).  
The Son of Man demonstrated the costliness of obediently following God’s will 
so his disciples would understand the importance of voluntary self-surrender (17:10‒13, 
22‒23). Jesus the Son of Man commanded his disciples to withhold his identity as the 
Son of God until after his resurrection (17:5; cf. 28:18‒20). Earlier in 3:16–17, Jesus 
was similarly revealed as God’s Son, whose authority and Spirit’s anointing would 
enable him to fulfill all righteousness (3:15) by completing God’s will revealed 
previously in 1:21. Later in 26:54, 56, Jesus’ suffering and death would demonstrate his 
obedience to God’s word—the fulfillment of the scriptures and the prophets. In 17:5, 
God commanded the disciples to listen to Jesus so they would also fulfill God’s will for 
their future ministry, specifically in pursuing righteousness (i.e., God’s will) even in 
times of persecution (5:6, 10‒12). Enduring persecution in obedience to God’s will 
should result in an attitude of rejoicing and gladness as the disciples have hope in their 
future vindication and reward (cf. 16:24‒27). The Son of Man’s vindication and reward, 
manifested in his resurrection and exaltation for his obedience to God’s will, would 
mediate for his disciples their future vindication and reward of release from suffering 
                                                 
370
 Unlike the Mark and Lukan accounts, the instructions on self-denial in Matt 16:24‒26 is 
directed only to Jesus’ disciples.  
371
 Only the Matthean account mentions the disciples’ reward of eternal life for self-denial even 
onto death. 
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and persecution and receiving eternal life. Jesus identified Elijah with John the Baptist 
in 17:10‒13 (also 11:14). He compared his ministry with John the Baptist’s since they 
preached repentance, received rejection from the religious leaders, and faced subsequent 
death (cf. 3:1‒2, 7‒11; 11:16‒18; 14:1‒12 [for John]; 4:17; 11:19; 16:21; 17:22‒23 [for 
Jesus]). Both Jesus and John the Baptist would suffer and die as they obediently 
fulfilled God’s will for their ministries. In 17:10‒13, the comparison between Jesus and 
John the Baptist and the identification of Elijah with John the Baptist, are not mentioned 
in Luke and only implied in Mark 9:13. Through the Son of Man’s voluntary obedience 
to suffer and die according to God’s will, he mediated for his disciples the costly 
sacrifice of life, which is probable when committed to following God’s will (16:24‒28). 
Matthew 17:22‒23 particularizes the previous passion prediction in 16:21. In 17:22, the 
verb betray (paradi/dwmai) functions in both a passive and active sense. First, 
suffering and death was God’s divine will for Jesus’ life (i.e., “it is necessary” [dei=], in 
16:21). Jesus resolutely submitted to God’s plan of suffering and death through his 
acceptance of his fate (26:39, 42, 45b‒56). Second, Judas would decide to betray Jesus 
into human hands, and they would have him killed (10:4; 26:2‒4, 14‒16, 23‒25, 46‒
56). The purpose of the Son of Man’s suffering and death was to restore humanity’s 
relationship with God through the forgiveness of their sins (26:28). However, his 
demise would occur due to human betrayal. Jesus came to save humanity from their sins 
even though they would betray him and lead him to his suffering and death. The Son of 
Man mediates God’s grace and mercy to all of humanity. Jesus voluntarily accepted and 
endured costly self-denial in order to obey God’s will. The Son of Man mediated for his 
disciples the importance of submitting to God’s will even in suffering persecution and 
the costly sacrifice of one’s life.  
The Son of Man demonstrated that self-sacrificial servanthood on behalf of 
others is necessary in obeying God’s will (20:17‒28). In 20:17‒19, Jesus revealed in 
greater detail the events surrounding his upcoming suffering and death. Jesus’ rejection 
would be universal. He would be handed over to the chief priests and scribes (i.e., 
Jewish authorities; by Judas in 10:4; 26:14‒16, 47‒56) to be condemned to death, and 
they will hand Jesus over to the Gentiles (cf. 27:26‒50) to be physically persecuted and 
crucified (20:18‒19). In their parallel versions, Mark and Luke do not mention 
crucifixion as the manner of Jesus’s death. However, Matt 20:19 states that the Gentiles 
will crucify him. Jesus’ insistence that he and his disciples go to Jerusalem (20:17‒18) 
accentuated his willingness to obey God’s will of suffering and death (cf. 16:21; 17:22‒
23). Jesus wanted his disciples to go with him to Jerusalem so they could witness his 
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voluntary obedience to God’s will. Through experiencing his costly sacrifice for the 
sake of others (cf. 1:21; 20:28), the Son of Man would mediate the need for willing self-
sacrifice of life in obeying God’s will for their future ministry (cf. 16:24‒26). Genuine 
disciples must be servants/slaves by putting others first (20:26‒27), just as the Son of 
Man did when he gave his life as a ransom for the many (20:28). The Son of Man 
mediated for his disciples that obedience to God’s will must be demonstrated through 
sacrificial suffering and death for the sake of others (adhering to the command to love 
one’s neighbors in 22:39). The request of the mother of the sons of Zebedee for status 
and position in the kingdom of heaven is contrasted with Jesus’ instructions relating to 
lowliness and servanthood (20:20‒27). Instead of status and position, Jesus was 
concerned that his disciples obediently follow God’s will (20:22‒23). The term cup 
(poth/rion) is also used in 26:27‒28, 39 (indirectly v. 42) relating to (1) a symbol of 
Jesus’ death, the blood of the covenant shed for the forgiveness of sins, and (2) Jesus’ 
voluntary acceptance of death in obedience to God’s will. Jesus’ willingness to 
succumb to self-sacrificial death fulfills Isa 52:13‒53:11 regarding the suffering servant 
who would die to forgive the sins of the many according to God’s will (e.g., 53:10–12). 
Instead of status and position, Jesus was focused on suffering and death, which was the 
culmination of God’s will for his life. The previous passion predictions indicate the 
divine necessity of suffering and death and Jesus’ willingness to obey God’s will 
through his voluntary self-sacrifice (16:21; 17:22‒23; 20:17‒19). Similarly, the sons of 
Zebedee would be killed in the future as they continued to follow God’s will faithfully 
in their mission (cf. 28:18‒20). In 20:25‒28, Jesus taught that honor is given to those 
who are willing to be a servant and slave for others. Rather than emulating the Gentiles’ 
thirst for status and position, being great and first in God’s kingdom requires serving 
others (cf. 23:11‒12). Jesus’ teaching on servanthood is compared with his future action 
in 20:28. Jesus the Son of Man’s ministry as a servant found its fulfillment when he 
gave his life as a ransom for many (cf. 1:21 [i.e., shedding his blood for the forgiveness 
of sins for the many in 26:28
372
]). The result of the ransom that Jesus’ death mediated is 
God’s grace and mercy which would provide the forgiveness of humanity’s sins, restore 
their relationship with the Father in the heavens, and enable them to receive eternal 
salvation. Jesus’ ultimate act of servanthood in obedience to God’s will would be 
demonstrated to his disciples through his sacrificial death, mediating for them the 
important need to serve others even onto death in obedience to God’s will. 
                                                 
372
 Only Matthew provides the result of Jesus’ paying the ransom for the many, namely, the 
forgiveness of sins. Mark and Luke do not mention the atonement for sin as directly in their accounts.  
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The Son of Man demonstrated the importance of accepting rejection and death 
as requirements for obeying God’s will (26:1‒5, 14‒56). Unlike Mark and Luke, 
Matthew has a fourth passion prediction recorded in 26:2, which serves as a general 
statement to the events outlined in ch. 26, specifically, Judas’ handing over of Jesus the 
Son of Man to the religious leaders and Roman soldiers to be arrested and ultimately 
killed. In 26:6‒13, the woman who anointed Jesus’ feet stands in contrast with Judas’ 
willingness to betray Jesus in 26:14‒16. As an act of worship, the woman sacrificially 
poured expensive ointment contained in an alabaster jar over Jesus’ head. In contrast, 
Judas’ selfishness is accentuated in the thirty silver pieces paid to Judas to betray Jesus. 
In light of Jesus’ teaching on money in 6:24, 33, the woman represented a genuine 
follower of Jesus while Judas represented a hypocrite who claimed fidelity to Jesus but 
lived in opposition to God’s will (also 7:21‒23; 23:27‒28). Both Judas (26:14‒16) and 
the Roman soldiers (28:11‒15) accepted the payment of silver from the chief priests, 
aligning themselves with those against Jesus and his followers. In contrast to Judas’ 
action of betrayal, the disciples obeyed Jesus’ command to go into the city and make 
preparations for the supper (20:17‒19), an important detail not mentioned in Mark and 
Luke. Their obedience to Jesus characterized them as genuine disciples who fulfill 
God’s will. However, Judas disobeyed Jesus’ command not to accept silver from others 
(cf. 10:9), which, consequently, led him to reject God’s will. In 26:26, Jesus specifically 
identified Judas as his betrayer, a detail not included in the parallels in Mark and Luke. 
Judas’ hypocrisy is also emphasized in the following ways in ch. 26. First, in 26:25, 49 
he called Jesus “Rabbi” instead of “Lord”; genuine disciples in Matthew call Jesus 
“Lord” (e.g., 8:18‒23). Usually “Teacher” and “Rabbi” were titles given by those in 
opposition to Jesus and/or his mission. Second, he is grouped with other sinners (e.g., 
Pharisees and scribes) who opposed Jesus and his mission and sought after his death (cf. 
17:22; ch. 23; 26:23, 45, 50). Therefore, like them, they will receive judgment for 
rejecting (in Judas’ case, betraying [also 10:4; 26:46, 48; 27:3]) the Son of Man (26:23‒
25). Judas disobeyed God’s will for a genuine disciple to remain faithfully committed to 
Jesus. In 26:24, the Son of Man will be betrayed by that human (i.e., Judas), and 
consequently, he proclaimed judgment on human sin; betrayal. In 26:26‒28, Jesus’ 
death makes the forgiveness of sins possible and provides eternal life for those who 
seek the forgiveness of sins. However, in 26:45‒56, Judas chose to carry through with 
his sinful behavior even though forgiveness of sins would have been possible if he 
repented of his sin and sought forgiveness. Jesus the Son of Man mediates God’s grace 
and mercy to humanity—the forgiveness of sins is available through his obedient death 
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to humans who repent of their sins, seek forgiveness, and receive eternal salvation.    
Third, Judas was the cause for Jesus’ arrest. He led the religious leaders/Roman soldiers 
to the area of Gethsemane; he welcomed Jesus, kissed him fervently, and then called 
him “Rabbi” and allowed the Roman soldiers to arrest him (26:47‒50). Throughout ch. 
26, Judas represented those who are disobedient to God’s will.  
In sharp contrast to Judas, Jesus and his other disciples represented those who 
obey God’s will. In 26:18, 45‒46, Jesus said the time was near for his upcoming death. 
Jesus continued moving forward to his suffering and death by celebrating Passover with 
his disciples, going to Gethsemane to pray and submit to God’s will, and telling his 
disciples to go with him, the Son of Man, to meet his betrayer and be arrested. Jesus’ 
obedient desire to fulfill God’s will even unto death mediated for his disciples the 
importance of fidelity to God’s will even when it results in suffering and death. In 
26:26‒29, the disciples’ obedience is implied as they appear to follow Jesus’ directions 
during the Passover supper: to take, eat the bread, and drink the cup. In addition, the 
disciples would drink the cup when they would be required to sacrifice their lives for 
Jesus’ sake and the mission of the kingdom (cf. 10:16‒39; 16:24‒26; 20:20‒28). The 
Son of Man’s desire to fulfill God’s will was symbolized in the Passover supper. The 
representative elements of bread and cup which he shared with his disciples, 
symbolized his self-sacrificial suffering and death and mediated for them God’s 
requirement of sacrificial obedience in their future ministry, even if it meant suffering 
and death. In 26:28 (also 1:21), Matthew uses the term sins (a9martiw~n), highlighting 
the purpose of Jesus the Son of Man’s mission—his blood shed for the forgiveness of 
sins for the many (20:28). The Son of Man willingly obeyed God’s will through his 
sacrificial death for all humans, so they could seek forgiveness for their sins and inherit 
eternal life. He will celebrate with his followers in his Father’s kingdom the meaning 
behind his sacrifice—namely, God’s grace and mercy mediated through Jesus’ suffering 
and death. In Gethsemane, Jesus’ prayer to his Father emphasized his willingness to 
submit to God’s will. When he asked his Father if the cup could be taken from him, he 
willingly expressed his desire to follow God’s will above his own (26:39, 42). These 
two references of Jesus’ desire to obey God’s will emphasized his total submission to 
his Father; a detail only mentioned once in Mark and absent in Luke. In Matthew, the 
ultimate proof of genuine discipleship and commitment to God is one’s dedication to 
yield completely to God’s will (cf. 7:21; 12:50; 21:31‒32). Jesus told his disciples that 
the time had come for the Son of Man to be betrayed and arrested and commanded them 
to rise up (e0gei/resqe) and go with him so he could be betrayed into the hands of sinners 
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(26:45b‒46). Jesus’ acceptance of God’s will (26:39, 42) and his insistence to go to the 
place of his arrest, which would result in his subsequent suffering and death (26:45b‒
46), mediated for his disciples the importance of complete obedience to God’s will 
through resolutely drinking the cup of suffering and death according to the Father’s plan 
(cf. 16:21; 17:21‒23; 20:17‒19; 26:2). In 26:50‒53, the Roman soldiers laid their hands 
on Jesus and arrested him (cf. 17:22; 26:45). One of Jesus’ disciples took a sword and 
cut off the servant of the high priest’s ear. Jesus commanded his disciple to stop the 
violent behavior because such actions were in opposition to God’s will. As seen earlier 
in Matthew, words or actions against Jesus’ fate are of satanic origin and, consequently, 
were not aligned with God’s plan (cf. 4:1‒11; 16:23). Jesus stated that he could have 
asked for angelic help, but his resilient focus to suffer and die was demonstrated when 
he mentioned the scriptures and the prophets to emphasize that obedience to God’s will 
must always come first (26:53‒54, 56; also 16:21; 26:24). Mark and Luke do not stress 
Jesus’ foreknowledge of God’s will revealed in the scriptures and his unwillingness to 
seek divine aid as Matthew does. Matthew grounds Jesus’ voluntary death with his 
obedience to God’s will in a different way from the other Synoptic Gospels. Matthew 
26 clearly demonstrates the Son of Man’s complete submission to God’s will through 
his committed obedience to follow the road to suffering and death. Similarly, genuine 
disciples must choose to put God’s will above all else even unto their own suffering 
(persecution) and death (emphasized in 16:21‒27). Jesus the Son of Man fulfilled God’s 
will through obedience when he knew it would lead to his arrest and death, which 
mediated for his disciples the kind of obedient self-sacrificing ministry expected from 
them and other future followers who are resolutely focused on fulfilling God’s will for 
their lives.  
 
3.4. The Son of Man’s Parousia: The Meditator of Promised Vindication and Reward 
for Faithful Obedience to God’s Will in Matthew 
In chapter 4, I demonstrated that the Son of Man functioned as the mediator of the 
Father’s judgment, vindication, and reward for faithful disciples who have obeyed 
God’s will throughout their lives and ministry. At Jesus’ parousia, he will judge 
individuals based on whether they have lived obediently, and remained faithful to him. 
The Son of Man will separate the children of the kingdom from the children of 
the evil one at his parousia, rewarding faithful disciples and punishing the evil ones 
(13:24‒30, 36‒43). At the Son of Man’s parousia, he will separate his faithful disciples 
from those who practice evil and cause others to sin. Before the parousia, the children 
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of the kingdom and children of the evil one will be mixed together. With the evil ones 
among them, Jesus warned the children of the kingdom that they might uproot them. 
However, Jesus provided opportunity for the unfaithful to remain with the righteous, as 
an act of patience, mercy, and grace by God (13:27‒30). Earlier in Matthew, Jesus 
stated his concern for the great harvest of people who had not heard the good news or 
experienced the itinerant ministry of his disciples (9:37‒38), a ministry directed both to 
Jews and Gentiles (10:5‒7, 18, 23). As Jesus and John the Baptist proclaimed, the good 
news centered on repenting for one’s sins because the kingdom of the heavens is near 
(3:2; 4:17; 10:7). In addition, the Son of Man’s mission was to mediate God the 
Father’s grace and mercy towards humanity by providing the means of the forgiveness 
of sins through his sacrificial suffering and death (e.g., 20:17‒19, 28; 26:28). The 
disciples’ ministry to the Israelite cities was to continue until after Jesus’ resurrection 
(10:23). Then Jesus would commission them to minister to all the nations (28:18‒20). 
In 24:14, Jesus said that the good news would be preached to all the nations before his 
parousia. Therefore, while warning the believers that others will try to lead them away 
from their faith, Jesus called his genuine disciples to influence sinners through 
preaching and teaching the good news. God’s mercy and compassion for the 
unrighteous are accentuated in the time before the Son of Man’s parousia (cf. 9:9‒13; 
12:7). In 13:36‒40, Jesus described the Son of Man’s role as the one who revealed and 
demonstrated the good news, and, consequently, produced children of the kingdom. In 
contrast, the children of the evil one are under the devil’s authority. At the parousia, the 
angels will gather together the sons of the evil one and throw them into the fire where 
there will be weeping and gnashing of teeth. The evil ones are characterized by (1) 
lawlessness, or acts that demonstrate disobedience to God’s word (cf. 7:21‒23, 26‒27; 
also 23:2–3, 27–28), and (2) acts against others, such as causing others to fall away 
from their faith, preventing them from receiving the gospel message, or hating others 
and demonstrating a lack of love in violation to the command to love God and others 
(cf. 18:6‒7, 23:13‒15; 24:10‒12 [22:37‒40]). In contrast, the righteous ones are 
characterized as slaves of the master (13:27‒30), who obey his commands as revealed 
in the scriptures (cf. 7:21‒25). Specifically, these righteous ones are servants/slaves 
who are willing to love and sacrifice their lives for others, especially in their care and 
help for the needy, obeying the commands to love God and others (cf. 20:26‒28; 22:37‒
40). In the parable of the wheat and weeds, the Son of Man is the judge who has 
complete authority over his angels and the fate of the children of the kingdom and 
children of the devil. The evil ones, who disobey God’s will, receive eternal separation 
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from God, the ultimate torment, which causes weeping and gnashing of teeth. In 
contrast, the righteous ones will inherit eternal life for their faithful obedience to God’s 
will (cf. 16:24‒27). As judge, the Son of Man will mediate individuals’ eschatological 
fate based on whether they have faithfully obeyed God’s will in their lives. The children 
of the kingdom are vindicated and rewarded for their commitment to living according to 
God’s will.  
The Son of Man will vindicate and reward faithful disciples for their lifelong 
renunciation of temporal possessions and people and for life in obedience to God’s will 
(16:21‒27; 19:16–30). In 16:21‒26, the comparison between Jesus and his disciples 
provides the reason for the Son of Man’s eschatological reward for faithful followers at 
his parousia in 16:27. The phrase it is necessary (dei=) in 16:21 accentuates Jesus’ 
understanding that self-sacrificial suffering and death was required in obeying God’s 
will. Similarly, faithful disciples will recognize that they will be expected to deny 
themselves, take up their cross, and continually follow Jesus. The disciples are called to 
emulate Jesus’ ministry by being willing to obey God’s will faithfully even if doing so 
means suffering and death (cf. 5:10‒12; 10:16‒22). In 10:37‒39, faithful disciples are 
those who put Jesus above everyone else and pick up their cross and follow him; they 
are worthy of him and will be rewarded with eternal life (cf. 19:27‒29). In 16:27, the 
Son of Man will come with his angels in the glory of his Father at the parousia, and he 
will vindicate and reward each person based on his or her actions, specifically, 
voluntary sacrifice of life in allegiance to Jesus and God’s will.373 Jesus will receive 
vindication and reward through his resurrection from death (16:21), and so will faithful 
disciples be promised vindication and eternal life as their reward for sacrificing their 
lives for Jesus’ sake. Jesus the Son of Man mediated promised reward to genuine 
disciples who, like him, are willing to give up their lives even onto death in obedience 
to God’s will. In addition, the Son of Man will mediate the Father’s promised reward of 
eternal life for those who practice self-denial and who continue to follow God’s will 
obediently throughout their lives. At his parousia, the Son of Man will vindicate 
genuine disciples for the suffering, persecution, and reproach they have experienced in 
fulfilling God’s will.  
In 19:16‒20, the rich young man is contrasted with genuine disciples of Jesus. 
Jesus offered the rich young man an opportunity to be morally complete by following 
                                                 
373
 Mark and Luke emphasize that the Son of Man will reject those who are ashamed of him and 
his words at his parousia. However, Matthew’s account is different. The Son of Man will come with his 
angels for the purpose of recompense—rewarding genuine disciples for faithful self-denial.  
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his commands to go, sell his possessions, and give to the poor to attain treasure in the 
heavens (19:21‒22). However, the rich young man heard Jesus’ word and chose to 
disobey it. Only through God’s power could the rich man be saved and considered a 
genuine disciple (19:26). The choice to keep his earthly possessions proved that this 
rich young man was unwilling to accept Jesus’ offer of salvation and receive the gift of 
eternal life (19:23‒26). Peter stated that he and the other disciples gave up everything to 
follow Jesus and inquired on their reward for faithfulness (19:27). Jesus promised that 
those who continued to persevere in following him throughout their lives or until his 
parousia, would be rewarded with eternal life when the Son of Man establishes his 
renewed world after his eschatological judgement has been completed (cf. 19:28; 
25:31). In other words, after sinners are sent to eternal torment and evil has been 
destroyed, the faithful followers of Jesus will be given their reward in his regenerated 
world. When the Son of Man comes as judge at his parousia, vindication and 
eschatological reward will be given to his committed followers (cf. 13:43; 16:27; 24:13, 
30‒31, 46‒47; 25:19‒23, 34, 46b). In the Son of Man’s renewed world, his twelve 
apostles will sit on twelve thrones ruling over the twelve tribes of Israel. In Matthew, 
only the Son of Man has the authority to judge (cf. 13:40‒43; 16:27; 24:30‒31; 25:31‒
32, 46). Therefore, the disciples will have some kind of administrative, governmental 
authority over the tribes of Israel but will not share the role of judging, which is 
reserved for the Son of Man alone. In addition, they will be rewarded because they have 
willingly relinquished possessions (home, land) and family relationships (i.e., brothers, 
sisters, father, mother, and children) on account of Jesus’ name (19:29).374 In 5:10‒11, 
10:18, 39, and 16:25, the disciples will have endured persecution and even possible 
death on Jesus’ behalf (also 10:37‒39; 16:24‒26). At his parousia, the Son of Man will 
mediate promised vindication and reward for faithful disciples who have emulated the 
kind of persecution, reproach, and even possible death that he experienced (16:24‒26) 
and who have relinquished earthly possessions and family relationships (19:27, 29) all 
in obedience to God’s will for their lives and ministry.  
The Son of Man will vindicate and reward faithful disciples for their endurance 
of lifelong persecution and their obedient watchfulness until his parousia (24:3‒51). 
                                                 
374
 Matthew’s emphasis on reward for faithfulness is developed more than in Luke. The rich 
man’s refusal to obey Jesus’ command of self-renunciation meant he was unwilling to become perfect 
(Matt 19:21‒22). In addition, the recompense of the disciples’ administrative authority in the Son of 
Man’s renewed world stresses the Son of Man’s mediation of vindication and reward for faithful disciples 
(19:25, 28‒29). Luke does not mention the Son of Man’s call for perfection nor the eschatological benefit 
of a governmental role for the disciples in this context.  
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Matthew 24:3‒51 solely relates events preceding the Son of Man’s parousia (24:4‒28) 
and the circumstances surrounding his return as judge (24:29‒51). Matthew 24:1‒2 
connects specifically to 23:37‒39, emphasizing the rejection and persecution of Jesus’ 
messengers (23:32‒36) and the consequent judgment of the destruction of Jerusalem 
and its temple in AD 70. The connection between 24:1‒2 and 23:37‒39 is not a concern 
in the contexts of Mark 13:1‒2 and Luke 21:5‒6. Jesus left the temple, signifying its 
future destruction due to the Pharisees’, other religious leaders’, and Jerusalem 
residents’ rejection of God’s will (23:37‒24:2). Jesus began his eschatological discourse 
by warning his disciples of future opposition to him and their ministry. False prophets 
and false christs will emerge to deceive people, wars will occur among nations, and the 
disciples will be hated and undergo persecution due to their allegiance to Jesus (also 
7:15‒20; 10:16‒23; 11:12). Those who oppose the disciples will also lead many people 
into sin and will be characterized by lawlessness, which, consequently, will cause them 
to behave in unloving ways towards others (24:10‒12). Mark and Luke do not mention 
these important areas of sinful disposition demonstrated by those who are against Jesus’ 
followers. In Matthew, false prophets, the Pharisees, and scribes exemplify those who 
are lawless (cf. 7:23; also hypocritical and impure, 23:27‒28) and, therefore, are 
disobedient to God’s will, which is represented through Jesus and the disciples’ 
itinerant ministry. However, genuine disciples who endure in their loyalty to Jesus and 
their obedience to the mission Jesus required of them demonstrate God’s will (cf. 10:1‒
40 [especially 10:22; 24:13]). In commitment to God’s will, the disciples would 
announce the good news in the cities of Israel after the Son of Man’s resurrection 
(10:23) and to the entire world until the Son of Man’s parousia (24:14; 28:18‒20).375 
When the Son of Man comes, he will be the mediator of vindication and reward for his 
future disciples because they have fulfilled God’s will. He will grant them eternal life 
for their enduring loyalty to Jesus especially in times of persecution and their 
commitment to announce the good news throughout the world until his parousia. In 
24:15‒31, Jesus spoke about the events that will immediately precede the Son of Man’s 
parousia. Matthew 24:15 specifically warns about the abomination of desolation spoken 
about in Daniel the prophet, which would stand in the holy place. An antichrist figure 
will emerge and be the epitome of opposition to both Jerusalem and the church, and he 
                                                 
375
 Matthew’s emphasis of preaching the good news throughout the present and the future 
ministry of the disciples (cf. 10:23; 24:14; 28:18‒20) is not found in Mark and Luke. In Matthew, the Son 
of Man will judge based on whether his followers have proclaimed the good news in obedience to God’s 
will. 
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will lawlessly desecrate the temple (cf. Dan 12:1‒13; 2 Thess 2:1‒17). In Dan 12:1‒13, 
Matt 24, and 2 Thess 2:1‒17, the importance of faithful endurance until the end, 
judgment on evil and especially the antichrist, and the vindication for those who 
continually follow Jesus are accentuated. The Son of Man is mediator of God’s 
promised vindication and reward for his future disciples who chose to endure during the 
increase of persecution, the rise of lawlessness, and the period of the antichrist by 
remaining faithful to him. Genuine disciples must be willing to relinquish temporal 
attachments and pleasures (24:17‒19, 37‒44) and focus more attentively on being ready 
when the Son of Man returns (cf. 6:19‒21, 24, 33; 19:16‒30). 376 They were to disregard 
the Sabbath legal requirements of not traveling in obedience to Jesus’ command to 
leave all behind and prepare themselves for the eschaton (24:20). The increase of 
persecution and false teaching will shorten the days of the Son of Man’s return (24:21‒
26); therefore, future disciples must be focused solely on preparing themselves for his 
arrival (24:42‒44). Future disciples who choose to obey God’s will during the difficult 
times of persecution and loss will be vindicated and rewarded by the Son of Man at this 
parousia. Jesus the Son of Man is the mediator of vindication and reward for faithful, 
enduring disciples.  
In 24:27‒35, Jesus spoke about the imminent signs and events of his parousia as 
the Son of Man. No one will be able to deny the eschatological signs of his return, 
which are manifested in the celestial changes in the skies (24:27‒29). Jesus himself will 
be the sign of the Son of Man in heaven who appears returning on the clouds of heaven 
with power and great glory (cf. 16:27; 19:28; 25:31). The tribes of the earth will mourn 
due to their rejection of the Son of Man. In contrast to the tribes’ sorrow, the Son of 
Man’s angels will gather the chosen ones (24:30‒31). As all humanity witnesses the 
Son of Man’s glorious parousia, they will recognize that only faithful disciples will be 
gathered for future reward. The Son of Man is the mediator of the promised reward to 
those genuine disciples who have lived fulfilling God’s will through their enduring faith 
and obedience. In contrast, false prophets (24:11, 24), false christs (25:5, 24), false 
disciples (24:48‒51), the tribes of the earth (24:30), and many others (24:37‒41) will 
not be prepared when the Son of Man returns. As in the days of Noah, judgment will 
fall on all humanity. Like Noah, genuine disciples will be saved because they obeyed 
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 Matthew’s eschatological discourse emphasizes the Son of Man’s imminent return more than 
Mark and Luke (cf. 24:27, 30, 44). The emphasis on the parousia in Matthew is intended to encourage 
faithful disciples to remain committed throughout these perilous times, so they will be ready to receive 
the promised vindication and reward when the Son of Man returns.  
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God’s will (24:13), but the wicked will perish because they neglected to obey God by 
continuing in sinful living (24:38, 48‒51). Jesus further defined what he meant by 
staying awake and being ready in his analogy between a wise and faithful slave and a 
wicked slave (24:42‒51). The wise and faithful servant is blessed because he 
continually did his job of managing the master’s household, thereby obeying the will of 
God (cf. 24:46; cf. 7:21; 12:50). The faithful servant is compared with genuine disciples 
who are committed to obeying Jesus, enduring in their faithful allegiance to God and his 
will to the end (10:22; 24:13). In contrast, the wicked servant acted sinfully towards 
others and with others and was not prepared at the master’s unexpected hour. Like the 
Pharisees and the scribes, the wicked servant lived lawlessly, led others into sin, and did 
not love others (13:41; 23:28; 24:10‒12). Such behavior is incongruent with genuine 
disciples who are called to obey God’s will by loving him entirely and loving others 
(even one’s enemies; 22:37‒40; 5:48). Consequently, the wicked slave is considered a 
hypocrite and will be sent to eternal torment, the place reserved for all offensive things 
and the ones practicing lawlessness (not loving others; 23:28, 33; 24:10‒12).377 
Throughout the eschatological discourse, Jesus emphasized that at the Son of Man’s 
parousia he will be the mediator of vindication and promised reward for those faithful 
disciples who obediently follow the God’s will.  
The Son of Man will separate the righteous ones from the evil ones based on 
their love for God and for neighbors according to God’s will (25:31‒46). The judgment 
scene in 25:31‒46 begins with the Son of Man’s parousia. As in 16:27, 19:28, and 
24:30, 25:31 emphasizes the eschatological return of the Son of Man, specifically as it 
relates to reward (cf. 13:43; 16:27; 19:28; 24:31) and judgment (13:40‒42; 24:30). 
Matthew 25:31‒46 is the climax of Jesus’ eschatological discourse (24:3–51). At 
judgment, a nondescript universal group of people (i.e., all the nations) will appear 
before the Son of Man either to be rewarded or punished based on their acts of love and 
mercy to the needy (24:30, 37‒39; 25:32; 28:19). As in 13:36‒43, the Son of Man will 
gather together the nations and separate them—the sheep on his right and the goats on 
his left (25:32‒33). As in 20:20‒28, the right and left are viewed as places relating to 
status. In contrast to the mother of the sons of Zebedee’s request of an elevated 
positions in God’s kingdom, Jesus spoke about what was essential and more 
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 Luke’s reference to the parable of the wise and wicked servant is not contained in his 
eschatological discourse (cf. 12:42‒46). Once again, Matthew’s emphasis is on being ready (i.e., faithful 
and obedient) when the Son of Man returns. Judgment includes both reward and punishment based on 
how genuine and prepared disciples are at the time of the imminent parousia.  
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important—being a servant and slave to others, like the Son of Man who would endure 
suffering and death to ransom the many (cf. 23:11‒12). Jesus identified himself as a 
lowly criminal (with other criminals on his left and right) before others, even though he 
was, in reality, sacrificing himself as a servant according to God’s will (27:38). 
Therefore, exalted positions at the parousia will be given to those who have fulfilled 
God’s will by being a servant and slave to others, emulating the sacrificial servanthood 
of Jesus. 
Similarly to 20:26‒28, Jesus the Son of Man mediated God’s will to his 
disciples by teaching them the importance of servanthood as the ethics of God’s 
kingdom and by demonstrating servanthood through his self-sacrificial death. The six 
deeds of servanthood in 25:35‒36 represent acts of mercy for others, which, as 
demonstrated in Jesus’ ministry, were mandatory for those who practice God’s will (cf. 
5:7; 9:9‒13; 11:19; 12:1‒13; 20:26‒34; 23:23). Jesus quoted Hos 6:6, “I desire [will; 
qe/lw] mercy not sacrifice,” to emphasize that mercy for others is grounded in God’s 
will. The sheep are considered righteous because they are committed to obeying God’s 
will as outlined in the six acts of servanthood. In Matthew, people prove their love for 
God through loving others, even one’s enemies (22:37‒40; 5:43‒48). The identity of the 
recipients of the six acts of servanthood is all who are in need, a universal 
understanding of the least of my brothers and the least ones (25:40, 45). In Matthew, 
brother (a0delfo/v) is not specifically spoken of as a disciple or a Christian person (e.g., 
5:21‒26, 43‒48) and is found in contexts that relate to demonstrating one’s love to God 
through one’s love for neighbors (22:37‒40). These righteous ones emulate Jesus by 
extending his merciful acts to all people not just to a particular group of people (e.g., 
4:23‒25; 9:1‒35; 15:21‒39). Similarly to Jesus, the righteous ones will be merciful and 
loving to all the needy (25:34‒40), fulfilling the command to love their neighbors 
(22:39), and will be rewarded by shining as the sun in the Father’s kingdom (13:43; i.e., 
eternal life in 25:46). In contrast to the righteous ones, the ones on the Son of Man’s left 
will be judged for their lifelong rejection of those in need. These unmerciful people 
demonstrate their lack of concern and love for others by not attending to human needs 
(25:41‒43). They might consider themselves Jesus’ followers, but their lack of love and 
mercy towards others is demonstrated in their unconcern to practice acts of servanthood 
and, consequently, disobedience to God’s will (cf. 7:21‒23; 13:49; 23:27‒28; 24:11, 
45‒51). At judgment, the Son of Man will send them away to eternal punishment 
(25:46). The Son of Man will return at judgment to mediate the promised reward of 
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eternal life for those righteous ones who have obeyed God’s will by practicing loving, 
merciful deeds towards others in the needy world.  
The Son of Man will vindicate and reward all faithful disciples who put God’s 
plans above those who are in opposition to God and his will (26:63‒66). Before 
Caiaphas, Jesus did not defend himself before his accusers or correct Caiaphas’ 
statement, “You are the Christ, the Son of God” (26:63), but remained silent and added 
to Caiaphas’ remark concerning Jesus’ identity (26:64).378 In 26:64, Matthew combined 
Ps 110:1 and Dan 7:13 in Jesus’ response to Caiaphas: “From now on [a0p’ a1rti] you 
will see [o1yesqe] the Son of Man .…” Jesus was referring to two separate periods: (1) 
to his resurrection and exaltation (time of Jesus’ vindication; Ps 110:1) and (2) 
indicating his parousia (time of Jesus’ judgment; Dan 7:13). In all three Son of Man 
passion predictions, both Jesus’ death in obedience to God’s will and his vindication 
through his resurrection are emphasized (cf. 16:21; 17:22; 20:17‒19). In Matthew, 
Jesus’ vindication from death through his resurrection and exaltation are emphasized in 
the events surrounding his crucifixion and resurrection (cf. 27:51‒53, 62‒66; 28:11‒
18). In 16:27‒28, Jesus’ vindication from death provided hope and promise for the 
disciples; they will be vindicated and rewarded at the Son of Man’s parousia for their 
faithful endurance, love for others, and, generally, vigilant obedience to God’s will (see 
also 19:28; ch. 24; 25:14‒46). Jesus the Son of Man is the mediator of promised 
vindication and reward for his faithful followers who do his Father’s will. Caiaphas 
stated Jesus’ revelation in 26:64 was blasphemous speech. In his estimation, Jesus 
spoke against God and his temple/ordained leaders, intruded into God’s divine 
prerogatives, and called God’s uniqueness into question (26:61‒62; cf. 27:40; 9:1‒9; 
12:1‒14; 15:1‒14; ch. 23 [where Jesus urged the crowds and his disciples not to 
emulate the practices of the Pharisees and scribes]). Jesus the Son of Man’s vindication 
through resurrection, his reward through exaltation, and role as judge mediated for his 
future disciples their vindication over death and reward for faithful obedience to God’s 
will.  
 
 
 
 
                                                 
378
 In Matthew, Jesus’ answer to Caiaphas is constructed more as a need for further explanation: 
“You have said it; but I say to you, from now on you will see the Son of Man …” (26:64). The emphasis 
on an accurate assessment of the Son of Man’s role as judge appears more essential in the Matthean 
account than what is recorded in Mark 14:62 and Luke 22:67‒69.  
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